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ABSTRACT
This study is an examination of Venerable Master Yinshun's Searching the Origins of

Consciousness Only (Weishixue tanyuan MEGZ:RR). The Weishixue Tanyuan is one of

Yinshun's earlier works. In it he lays out an intellectual prehistory of the mature Yogacara of
Dharmapala and Xuanzang. He constructs this history using canonical Chinese translations of
Indian texts.

In this study, I have two major aims. The first is to present the broad outline of Master
Yinshun's history as faithfully and literally as possible to an English-speaking audience. The
second is to examine the hermeneutics that Master Yinshun applied in reading his sources and
constructing his history.

In constructing his history, Yinshun applies a hermeneutic I call /ndian Normativism. This
way of reading views Indian texts and texts with a traceable line of transmission from India as
more able to give an accurate account of the Buddhism of Shakyamuni. By constructing his
history from sufficiently Indian texts, Master Yinshun was able to point out a continuous line of
development from the earliest Buddhist sources to the mature Yogacara.

The purpose of this project is not to undermine Yinshun's project, but to reveal how a
traditional Buddhist master in the modern period justified a form of Buddhism to itself using
Buddhist criteria. Yinshun is successful in constructing a useful history in Weishixue tanyuan and

this work is especially useful for students of the Yogacara.

i



ACKNOWLEDGMENTS

Many thanks to my Master's advisor, Dr. Alexander L. Mayer, for his many years of
mentorship. I would also like to thank my colleague Kongyan Voo for meeting with me and
discussing important aspects of Venerable Master Yinshun's thought. Many thanks to Dr.
Christopher Callahan and Dr. Adam Newman, both for sitting on my defense committee and for
being invaluable teachers during my time at the University of Illinois Urbana-Champaign.

I would also like to thank my close group of friends, especially John Walker, for his
invaluable proofreading and Jihye Robinson for her continued encouragement through the
writing process.

Finally, I would like to share my thanks and my love for my family, especially my parents
and my wife, Thereza D. Lituma, who supported me throughout the long and difficult process of

creating this project.

11



1o My Wife, Thereza D. Lituma

v



Table of Contents

CHAPTER 1: INTRODUGCTION -+« crenrueutmutnatutnanenttatetetataeeaeaae 1
1.1 The Motivations for this Project and Yinshun's Hermeneutic -« - «-ererrererernine. 1
CHAPTER 2: YINSHUN AND MODERN CHINESE BUDDHISM - ccveeeeeeiiiieiiinn., 4
D1 MASET YINSHUN'S LLife « v+ v« v v veereennennenetnetene et et aae s ettt an e e ettt e e e et e e aneeeaens 4
2.2 Chinese Scientism and Ouyang Jingwu's YOZACATa:-«««++wexrrrrersrrrnarmuimmiinree... 6
CHAPTER 3: THE STRUCTURE OF THE WEISHIXUE TANYUAN WEGREEARYG <+ vvvvvvvveee 12
3.1 Yinshun's Historical and Chronological Approach «--«««««««sserrveemieiiinniiii, 12
3.2 The Antecedents t0 Mature YOGACAIA: -+ -««««rxxxssrrrermmmnnmmrmmmmniinaairieiaaaae, 12
3.3 Important Sectarian SCHOOLS «++«+«++xrrrrsrrrrrtuiiitii i 13
CHAPTER 4: CONSCIOUSNESS ONLY IN THE AGAMAS -+ reurenreseniienn 17
4.1 Dependent Origination and Consciousness ONLY «««««««««« xerrrerrmmniriimiii, 17
CHAPTER 5: THE FUNDAMENTAL CONSCIOUSNESS - cceeeneeemmei, 24
5.1 Alaya and the Problem of Rebirth«««««««sreeeeremmmiiiiii 24
5.2 The Subtle Mind (xixin ggﬁj,g\) ........................................................................ 26
5.3 The Sarvistivada's DOctrine Of MOMIENTALINESS « -« -+« «xr«xrrrrrerennenemnemnemmenneeaeanennns 28
5.4 VEISTPULITYA «+rvveereeereernnmnntnerttttiis sttt et 32
5.5 OTthOAOX SATVASHIVAA «+ v v v vrrerremrrnemnemnenneneaette ettt 39
5.6 SAMKIANTIKA  +++++++#++ e e et ettt ettt et 41
5.7 SAULEANEIKA «+ v« v «v v vr e eeneennnnenenenneneeae st e e e e et na e s e e e et st e e e e e e e et na e n e en e e e e neanas 44
5.8 VIDRAJYAVAQA- -+ ++reeressererrsterii 49
5.9 MahaSAmghika - -ereeveresreerriiii 58
CHAPTER 6: VASANA «+«cvevrnnnreeeemniiatttttiias ettt eatiiiaaeseernns 67



6.1 The Problem Of the Continuity Of the Afﬂictions .................................................. 67

6.2 The Orthodox Sarvastivada's Rejection of bDa .................................................... 70
6.3 The Mature Concept of bi]a inthe Sautrantika - -« - rrrrrrrrrrrraiiiiiiiiiiii ittt 73
6.4 Anasrava bl_]a ........................................................................................... 81
6.5 Yinshun's View of bDa aS INSUTTICIENT #+ v v rrr s e e e 88
CHAPTER 7: OBJECTLESSNESS AS AN YOGACARA ONTOLOGY :+:+ererernrreneneianen 91
7.1 Consciousness Only Epistemology and Ontology ................................................. 91
72 An Incomplete Chapter ............................................................................... 102
CHAPTER 8: YINSHUN'S HERMENEUTICS + s et vttt itit st ataa i sasaisannns 104
8_1 The Herl’neneutlc Of]ndlan NormaZ‘ZVZsm .......................................................... 104
8.2 The Interplay of The True Mind and Delusional Mind:«««««-oeeereemreennii, 108
8.3 A Pattern of Intellectual Development .............................................................. 110
8_4 Ylnshun's Rejectlon Of Sectarianism ................................................................ 112
CHAPTER 9: CONCLUSTON #rerrrnrrsaneanasnanssaas st aastsaanastssataastsiaanannns 115
9.1 Insufﬁciency of the Yogacéra N YINShUn's VIEW terrerrerrnrmiriiiiiiiiiiiiiiiaiiaiasaansannas 115
0.2 CONCIUISION ##rrer et rrereeresasnsenaaaetatssansatstaserseiatsserassssatasasansatatssaraniatssararsarassns 119
BIBLIOGRAPHY rrreereetentattinminnanaaraatettastarististiasiisaatastasissisiatiatiaiiatsatastasans 121

vi



Chapter 1: Introduction

1.1 The Motivations for this Project and Yinshun's Hermeneutic
This project is first and foremost a study of Master Yinshun's Searching the Origins of

Consciousness Only (Weishixue tanyuan MEGZ4RIR).! The Tanyuan is an intellectual history of

the Indian precursors of the Yogacara. I had two motivations for writing this study. Firstly, while
Yinshun's writings on the other two major Mahayana orientations—the Madhyamaka and the
Tathagatagarbha—have been written about in English by scholars such as Scott Hurley and
Stefania Travagnin, there seems to be a lack of English scholarship on Yinshun's view of the
Yogacara. Secondly, I wanted to examine the hermeneutics of Master Yinshun, whom I consider
to be a great modern intellectual historian of Buddhism. I especially wanted to understand how a
thinker working within the constraints of the tradition could justify the Yogacara as a legitimate
foundation for a science of the mind using the epistemology of the tradition itself. In other
words, my motivation was a desire to see how, in the modern period, Buddhism justified itself to
itself on its own terms.

The largest chapters of this project are chapters five and six on Yinshun's histories of the
development of the store house consciousness (@layavijiiana) and perfuming (vasana) doctrines.
In these sections, I hope to be able to guide non-native Chinese speakers through the various
arguments and evidences Yinshun gives to account for the development of the Yogacara and to
cleave as closely and literally as possible to Yinshun's own understanding of the topic. However,
while these sections make up the bulk of the project, my motivating questions are really about

Yinshun's hermeneutic, and I include these sections to give the reader a wholistic sense of how

! From here onwards I will also refer to this text by the shortened title Tanyuan. This should not be confused with
Master Yinshun's similarly titled Searching the Origins of Emptiness (Xingkongxue tanyuan 1475 HJ5) which I will
always refer to by its full title.



Yinshun justifies his history.

Yinshun's hermeneutic in the 7anyuan can be called a hermeneutic of Indian
Normativism. Readers who apply Indian Normativism consider an Indian text or a text with a
traceable line of transmission going back to India as more legitimate and more able to tell us
about real or original Buddhism. In this view, Buddhism as we know it in the contemporary
world is a development from the Buddhism of Shakyamuni Buddha as he is presented in the
agamas. Some developments are compatible with and maintain this original Buddhism, while
other developments either obscure the clarity of or introduce non-Buddhist elements into that
original Buddhism. Chinese intellectuals deployed this hermeneutic in response to the declining
status of Buddhism in China during the late Qing Dynasty and the Early Republican period and it
characterizes many of Yinshun's contemporaries. Though this hermeneutic of /ndian
Normativism limits those texts that can be considered real Buddhist texts, my goal here is not to
critique Yinshun's use of this hermeneutic. As we shall see, it serves the purposes of his history
quite well by delimiting those sources he thought he ought to cite. In this project, I merely wish
to point out those moments when Indian Normativism has some guiding hand in Yinshun's
history.

Yinshun brings his other hermeneutical contributions to his reading of the development of
the Yogacara. The Tanyuan reflects his non-sectarianism and his understanding of how dialectic
occurs within the Buddhist tradition. While Yinshun is clear in the Tanyuan that he did not view
the Yogacara of Vasubandhu, Dharmapala or Xuanzang % 2£ to be a sufficient account of
ultimate truth, the 7Tanyuan is not a polemical work. It is evident throughout the text that he is
primarily motivated by a desire to uncover how the Yogacara came to be and not by a desire to

relegate it to second position behind his own preferred form of Buddhism. While Yinshun does



occasionally offer comments on the value of this or that doctrine from this or that school, he
always presents the precursors of the Yogacara in the context of a dialectical development. In
Yinshun's view, the various schools and sects of Buddhism never arbitrarily come up with a new
doctrine. They always develop their doctrines in response to problems posed by earlier stages of
development. Ultimately, according to Yinshun, all Buddhist doctrinal developments are
responses to the problems posed by the tension between karmic retribution and the fundamental
insight of non-self. In the case of the Yogacara, Yinshun identifies a pattern of development. In
his view, at each stage of development differing precursors of the Yogacara have either a true

mind (zhen xin ..0») or a delusional mind (wang xin %:») tendency. Those thinkers with a true

mind tendency emphasize the unity and pureness of the mind. They look to it to account for
karmic continuity and the possibility of salvation. Those thinkers with a delusional mind
tendency take the mind to be the cause of the defilements that chain beings to samsara and point
to the mind as the ground upon which the everyday phenomenal world rests. While the terms
true mind and delusional mind do not appear in the texts that Yinshun uses to build his history,
they are good guides for a student of the Yogacara. This hermeneutic of the tension between the
true mind and delusional mind is one of Yinshun's great contributions in the Tanyuan. By
pointing out this tension he is able to direct his readers towards the perennial disagreements
within the Yogacara that arise and rearise at different stages of its historical development.

The Tanyuan is a great work of Buddhist scholarship from within the Chinese Buddhist
tradition. Though it was shaped by its historical context, Yinshun's history of the development of
the Yogacara is invaluable for students of the Yogacara. It is my hope then that this project can
serve as introduction of Yinshun's history and hermeneutic to English speaking students of

Yogacara Buddhism.



Chapter 2: Yinshun and Modern Chinese Buddhism

2.1 Master Yinshun's Life

Venerable Master Yinshun F[JJIH3ELffi (1906-2005), the author of the Weishixue tanyuan
MESRER ARV, was a respected Buddhist scholar-monk, and an active member in Chinese

intellectual debate from the Republican period up to the beginning of the 21st century. He was

closely associated with Master Taixu X i _KHfi (1890-1947), another Buddhist modernizer.
Though Yinshun was formally trained in the Sanlun =7 school, the Chinese counterpart to

Indian Madhyamaka, in his writings Yinshun sought to transcend Buddhist sectarianism. He
advocated for a more universal Buddhism that could meet the challenges posed to religion by a
rapidly modernizing Chinese society. Yinshun was committed to Buddhism from an early age
and viewed it, rather than indigenous Chinese thought or Christianity, two traditions he had

studied in his youth, as the best religious solution for modern China.

Turning to Buddhism at the age of twenty, Yinshun found the reasonable,
comprehensive, and hopeful religious message for which he had been looking,
despite the fact that he could neither understand a great deal of what he read in the
Buddhist scriptures nor find in his town educated monks knowledgeable enough
to help. In 1928, after the sudden death of his parents, Yinshun began to think
about becoming a monk, a decision he made in 1930. Having traveled to Putuo
Shan, he was tonsured and given the Dharma name Yinshun by the monk
Qingnian (also known as Yushan, 1875-1957), one of Taixu’s ordination brothers.

Shortly thereafter he received the monastic precepts at the Tiantong si, in nearby



Ningbo, under the respected master Yuanying.?

After his ordination, Yinshun entered into conversation with other Chinese intellectuals, such as
Ouyang Jingwu, and this had a profound impact on his own method of scholarship. Like other
Buddhist intellectuals at the time, Yinshun focused on textual history and historicism to justify
his Buddhological positions. Yinshun wrote a three intellectual histories on the three major
doctrinal orientations of the Mahayana—Searching for the Origins of the Yogacara (Weishixue
tanyuan MEFZRYR), Searching for the Origins of Emptiness (xingkong Tanyuan P53 3RIK)
and A Study of the Tathagatagarbha (rulaizang zhi yanjiu W55 2 #f 57). In these three studies

Yinshun gives an intellectual history of each doctrinal orientation using the canonical Chinese
translations of Indian texts.
The Weishixue tanyuan is first of these three intellectual histories. Yinshun was inspired

to begin writing a history of consciousness only (weishi MEG#) in 1937. While he was staying in
Wuhan 7% 117, he read an unpublished Chinese translation of a history of the Yogacara by Yuki
Reimon %5384 [i]. Though he found the work inspiring, Yinshun's view of the intellectual

prehistory of the mature Yogacara differed from Yuki Reimon's and this motivated him to begin
writing the Weishixue tanyuan. As he says in his own words in the introduction of the Weishixue
tanyuan, consciousness only scholars during the Republican period were noisy to the point of
annoyance and his aim in writing this work was to present a clear pre-history of consciousness

only thought that could help proponents of consciousness only understand their own positions.3

2 Don A. Pittman, Toward a Modern Buddhism, Taixu's Reforms (Honolulu: University of Hawai'i Press, 2001), 266.

S [FRAR RS AR, IR R 7RG, SO S MRS PR, MRS T (FRE SRR
e i) SHE MRS A R, TAME—BE R LME, BAXTMAC, THHTT, —KmE. | (M
RVE) (CBETA 2023.Q3, Y10, no. 10, p. a4a5-7)



While Yinshun, as a non-sectarian scholar with Madhyamaka leanings, did not believe the weishi

teaching was identical with ultimate truth (zhendi E.), he was successful in laying out a

straightforward intellectual history of the Indian precursors to weishi thought.

Yinshun's writing was interrupted by political turmoil in China forcing him to relocate
multiple times. He completed and published the work in 1944 in Chongqing in what was then the
province of Sichuan. The Communist victory in mainland China in 1949 forced Yinshun to move

to Hong Kong and in 1952 he relocated to Taipei, Taiwan. There he developed his now famous

humanistic Buddhism (renjian fojiao N [H13:2)).

2.2 Chinese Scientism and Ouyang Jingwu's Yogacara

The popularity of scientism in China during the Republican period was a major cause for
the renewed interest in Yogacara studies. This was for two reasons. Firstly, western science
offered explanatory power that Buddhism and indigenous Chinese thought could not provide.
Secondly, Scientism, the belief that science is the best or only way to discover truths about the
world, seemingly promised a path to material and political equality with the West. However,
scientism and the wholesale adoption of western ways of life conflicted with the nationalist
project of the republican period. While the adoption of scientific methods seemed inevitable,
there was an undercurrent of Chinese intellectuals that held scientism in suspicion and looked for
more characteristically Chinese modes of thought. Yogacara and consciousness only thought was

a strong candidate as it had a well-developed ontology and epistemology.

I'want to write the history of consciousness-only thought, not because I want to argue with others, but because I find
the arguments of consciousness-only scholars noisy to the point of annoyance (I used to be one myself)! In response
to the criticisms in the consciousness-only academic community, we are going to do some cleaning up work, so that
everyone can understand themselves and each other, and let it go with a smile.



During the 1920s, a number of other writers used Yogacara thought in their
discussions of science in general, and of dogmatic scientism in particular. By
drawing on Yogacara thought, Buddhists were able to make substantial criticisms
of the materialism upon which scientism was based. They also used Yogacara to
examine and critique the epistemological underpinnings of the scientific method,
which was being held up during the 1920s as a foolproof method for reaching

truth.*

Yogacara, unlike other Chinese Buddhist schools such as Tiantai and Chan, had a well-argued
defense of an idealist ontology and it was recruited by Chinese thinkers to critique the
ontological materialism that scientism depended upon. Yogacara Buddhism was especially well
placed to serve as a Chinese or Buddhist ontology, metaphysic, epistemology.

Yogacara, and Indian Buddhism generally, was also used to develop an alternative to
western psychology. Psychology was a contested field of study in the late Qing and early
republican period. While Chinese thinkers were importing western psychology, they were also
turning to Asian traditions of thought which could serve as bases for a Chinese psychology.
Thinkers as radically different as Xunzi and Wang Yangming were brought into conversation

with Freud and the Behavioralists.® This contestedness allowed the Yogacara, with its robust

4 Erik J. Hammerstrom, "Yogacara and Science in the 1920s: The Wuchang School's Approach To Modern Mind
Science." In Transforming Consciousness, edited by John Makeham (New York: Oxford University Press, 2014),
170.

® Erik J. Hammerstrom, "Yogacara and Science in the 1920s: The Wuchang School's Approach To Modern Mind
Science." In Transforming Consciousness, edited by John Makeham (New York: Oxford University Press, 2014),
184.

"Two factors influencing the rise of modern mind science in China were a series of lectures given by Bertrand
Russell in Beijing in 1920, later published as The Analysis of Mind; and the return of Chinese students of
psychology from Europe and America that started around the same year. In August 1921, the first organization



account of the mind, to be forwarded as a legitimate option with which one could build a
sufficiently Chinese science of the mind.

The contestedness of fields like psychology allowed for intellectual traditions like
Buddhism to be forwarded as legitimate options. But why did the Yogacara receive more
attention than other Chinese intellectual traditions at this time? The scope of this question is too

large to properly answer here in full, but the rationale of Ouyang Jingwu X[ 5 £ (1871-1943),

the greatest popularizer of the Yogacara in the late Qing and early Republican period, can give us

some insight as to why Yogacara was such an attractive option.

First, it is important to note that unlike others attracted to Yogacara at that time,
Ouyang did not turn to Yogacara to create a unique synthesis with some larger
idiosyncratic philosophical project. He did not necessarily see Yogacara as a way
to save China politically. Although he remained a Chinese patriot throughout his
life, his interest in Yogacara was due more to his genuine concern with the
predicament of Buddhism in China rather than to a concern about China itself. For

Ouyang, Yogacara was an antidote to the following problems Buddhism faced

dedicated to the study of modern mind science, the Chinese Psychological Society (Zhongguo xinli xuehui =[] .»
PHEL ), was formed. Beginning the following year, the association began publishing the journal Xin/i (>3
(Psychology). Although articles on psychology were already appearing in the broader Chinese periodical press, Xinli
was the only periodical solely dedicated to the subject to appear in Chinese until 1928. An examination of the
contents of the first five years of this journal carried out in 1927 by Siegen Chou of Stanford University helps to
place the Wuchang School’s efforts to use Yogacara to examine mind science into their proper context. During those
five years, one of twenty-one categories of articles that appeared in the journal was “Systematic Psychology.”
According to Chou, this category included articles on “Buddhist psychology; introspective vs. behaviorist
psychology; Wang Yang[ming]’s psychology (1472—1528); life of Freud and progress of his thought; [Zhu Xi]’s
(1130-1200) and [Xunzi]’s (about 300 B. C.) thoughts on psychology.” From this list, it appears that Zhang
Yaoxiang 5RHEF (1863—1964), the president of the society and chief editor and contributor to the journal, took
seriously its stated purpose, which was to create a synthesis of new ideas from Western mind science and ideas from
Chinese classical culture. In the 1924 article “Wang Yangming xinlixue T F% B 0o ¥R ZE> (The Psychology of Wang
Yangming), Neo-Confucian views on the nature of mind were compared with those of modern psychology"



during his lifetime: (1) Chan Buddhist anti-intellectual sentiments; (2) the
doctrinal errors of the Tiantai and Huayan schools; and (3) the lack of a

systematic approach among Chinese intellectuals.®

Chan Buddhism, and the other great Sinitic Buddhist schools, dominated Buddhism in China
during this period. Chan, Huayan and Tiantai represented a later development in Chinese
Buddhist intellectual history. These schools were a synthesis of different intellectual strains and
tended to sinify Buddhist ideas, mixing them with and adapting them to the preexisting Chinese
milieu. As textual studies became more sophisticated in China, a problem naturally emerged.
These dominant forms of Chinese Buddhism did not align neatly with what scholars knew about
early Indian Buddhism, which tended to be analytic. This problem was compounded by the anti-
intellectual rhetoric of Chinese Buddhism, which while usually attributed to Chan Buddhism, ran
through almost all Sinitic forms of Buddhism. In short, two major issues drove Chinese Buddhist
intellectuals away from Chinese sources towards Indian sources. Firstly, Sinitic Buddhism was
too synthetic. It contained within itself too many conflicting strains of thought for it to be a basis
of an elegant Chinese science of the mind. Secondly, Sinitic Buddhism was too alienated from
Buddhism's Indian context. This led to a focus on historicity during this period of Buddhist
studies. Building a science of the mind on the basis of older Indian texts and highlighting the
direct path of transmission of those texts would bring an air of legitimacy to the project.

Ouyang Jingwu also set the stage for how the Buddhists would approach this project in

contrast to their Neo-Confucian contemporaries. While figures like Mou Zongsan 5% = (1909-

8 Eyal Aviv, "Ouyang Jingwu: From Yogacara Scholasticism to Soteriology." In Transforming Consciousness, edited
by John Makeham, (New York: Oxford University Press, 2014), 294.



1995) used western intellectual history as a foil against which to develop a modern Chinese
philosophy, Buddhist intellectuals writing about the Yogacara were more focused on transmitting
and justifying Buddhism on its own terms. These scholars preferred to use texts within the
tradition exclusively rather than to integrate or respond to western or non-Buddhist texts. That is
not to say that the Yogacara was a fixed or uncontested category. What was considered as the true
Yogacara was hotly debated, especially between scholars associated with Master Taixu, who
generally accepted the pre-Tang dynasty Chinese Yogacara of the Dilun Hi# and Shelun i
schools as legitimate texts and included tathdgatagarbha texts in their intellectual projects, and
those intellectuals in Ouyang Jingwu's circle, who rejected the strong tathagatagarbha thesis as

it existed in China and was more concerned with the Yogacara of Xuanzang % #% which had a
direct connection to Indian materials.” Master Yinshun fell into the first of these two categories.
While his history does make use of the works of Xuanzang's major disciple, Kuiji % %%, Yinshun
also gives an account of the prehistory of tathagatgarbha thought as it relates to the mature
Yogacara and does not undermine the legitimacy of the Dilun Hi5# or the Shelun iz schools.

This is not to say that Master Yinshun's and Ouyang Jingwu's projects were diametrically

opposed, with one defending and the other undermining the tathagatagarbha infused strains of

" Eyal Aviv, "Ouyang Jingwu: From Yogacara Scholasticism to Soteriology." In Transforming Consciousness, edited
by John Makeham, (New York: Oxford University Press, 2014), 300.

Both Ouyang and Taixu seem to have been aware of two different approaches within Buddhism that are
different to a certain extent. They nevertheless disagree on the nature of the difference. Whereas Ouyang held that
faxiang is entirely separate from weishi, Taixu argued that they could not be separated into two independent aspects;
rather, faxiang must be subsumed within weishi.

Taixu was also critical of Ouyang’s classification of the scriptures. He used Mahdayana-samgraha as an
example. For Ouyang, Mahayana-samgraha was classified as a weishi text. Taixu, on the other hand, held that
Mahayana-samgraha includes both faxiang and weishi, arguing that whereas the first chapter in the treatise focused
on the alayavijiiana (weishi according to Ouyang), the second chapter focused on characteristics and explained the
three natures (faxiang according to Ouyang)

10



the Yogacara.® Their projects shared a hermeneutic of Indian Normativism. In this view, Indian
texts, or Chinese texts with a traceable line of transmission connecting them to Indian thought,
are thought of as a more legitimate means to come to understand early Buddhism. This can be
seen in both Yinshun's and Ouyang Jingwu's extensive use of canonical translations of Indian
texts. But the hermeneutic of Indian Normativism still allowed a space where what exactly the

historical Yogacara included and did not include could be contested.

8 Eyal Aviv, "Ouyang Jingwu: From Yogacara Scholasticism to Soteriology." In Transforming Consciousness, edited
by John Makeham, (New York: Oxford University Press, 2014), 305.

Ouyang’s particular view of tathagatagarbha is important for our understanding of the scholastic Buddhist
movement for two reasons. First, it contributes to our understanding of Ouyang’s teaching as a whole. He is known
as a staunch critic of East Asian Buddhist schools, such as Tiantai and Huayan, and of foundational texts in East
Asian Buddhism, such as the Awakening of Mahayana Faith and the *Sirangama-siitra and their misinterpretation
of Buddhism (and he was especially critical of their fathagatagarbha theories). Thus it may come as a surprise (it
certainly did for me) that later in life he studied texts such as the Avatamsaka-sitra and the Nirvana-siitra that
preached a version of fathagatagarbha theory. Either Ouyang’s thought had shifted with time or he had developed a
more nuanced view of the tathdgatagarbha teaching.

11



Chapter 3: The Structure of the Weishixue tanyuan M 52 8 5

3.1 Yinshun's Historical and Chronological Approach
The organization of the Weishixue tanyuan MEGZZHRYE reflects Yinshun's historical
emphasis. Yinshun divides his prehistory of the mature Yogacara into two periods, the period of

early Buddhism (yuanshi fojiao JRUH 7 #0) and the period of sectarian Buddhism (bupai fojiao
IR Z0). The first volume of the book deals with the early Buddhist period. It describes the

types of nascent consciousness only thought that already existed in the agamas and gives an
account of dependent origination, which Yinshun views as the wellspring from which
consciousness only thought and sectarian Buddhism arose. The second volume of the book deals
with the sectarian Buddhist period. It is divided into three sections. Each of the sections gives an
account of the intellectual prehistory of a particular doctrine that is characteristic of the mature

Yogacara, namely the fundamental consiousness (benshi A%i#}), the perfuming doctrine (xunxi 2

) and objectless ontology (wujing lun 3% 5w).

3.2 The Antecedents to Mature Yogacara

Master Yinshun gives an intellectual prehistory for four Buddhist doctrinal
positions. The first is accepted in all Buddhist schools and the other three are accepted in the
mature Yogacara and Buddhist schools that have been influenced by consciousness only thought.
The four doctrines are 1) the twelve links of dependent origination (pratiyasamutpada), 2) the
store house consciousness (alayavijiiana), 3) the perfuming of seeds in the storehouse

consciousness (vasand), 4) and the ontology of objectlessness (wujinglun 35 5).

The model of the twelve links of dependent origination was developed in the earliest

12



period of historical Buddhism and appears in the agamas, the oldest extant collections of
Buddhist texts. The next two doctrines, the storehouse consciousness and perfuming, were
developed in the sectarian period. These two doctrines were produced by an ongoing process of
mutual influence and debate between different Buddhist schools. The last doctrine, the ontology
of objectlessness, also developed in the sectarian period, however it was not articulated as an
explicit doctrine. Instead, the other three epistemological doctrines naturally led consciousness
only thinkers, who privileged consciousness over form (riipa), to develop an ontology that
excluded external objects. Objectlessness is a consequence of earlier debates, and it should be

noted that this ontological position has no equivalent Sanskrit term.

3.3 Important Sectarian Schools

Yinshun includes several Buddhist schools in his prehistory of the Yogacara. He treats the
early Buddhist period and the agamas as a single undifferentiated unit. In Yinshun's account, it is
only in the sectarian period that the doctrinal positions of different schools are significant enough
that debate and mutual influence begins to be significant. Yinshun includes this graph showing

the proliferation of different Indian Buddhist schools during this period:®

O (MEFEIE) (CBETA 2023.Q3, Y10, no. 10, pp. 41209-42a10)

13



—®

— it
kB Ha—
| %
R 111]:3
—— Y —— iR
| —iE#
| —ir——
[ ] | B
| ] 2o
[ ] —{kit
gL am— ot
|
Lk (4s%)

Figure 1: Yinshun's Graph of Sectarian Period Schools
While Yinshun mentions all of these schools, only six of these schools play a significant

role in his prehistory. These are the Mahasamghika (dazhongbu K 35), the Sthaviravada
(shangzuobu I J#£k), the three schools descended from the Sthaviravada, the Vatsiputriya
(duzixi %81 %), the Vibhajyavada (fenbieshuo /7 jilliit), the Sarvastivada (shuo yigie youbu 5t —
Y4 &), and finally, the Sautrantika (jingliangbu % #:1f), which itself is descended from the

Sarvastivada.’® Sometime after the reign of emperor Asoka, a schism occurred in the Buddhist

community. Two groups came out of this earliest schism, the Mahasamghika (dazhongbu K

i) and the Sthaviravada (shangzuobu ). Both of these would give rise further schism and

10 The Sautrantika &&= jingliangbu) does not appear on the graph above, but it is closely related to and descended
from the Samkrantika (G shuozhuanbu). [ 18 HARIAS & BLER BT, AR BREGRRMIEERE. TR R
EAa R, W BIEEE AR BURGT . SEAF— RS, WA, A R T R
AT AR INAE . | (EFESIE) (CBETA 2023.Q3, Y10, no. 10, p. 59a5-8)

There is indeed a big ideological gap between the later Sautrantika and the [earlier] Samkrantika. Although our
country's ancient masters say that they are a single school, they also distinguish the original teaching and the later
teaching of the Sautrantika. The original teaching of the Sautrantika - the Samkrantika, originally flowed out from
the Sarvastivada, and was a compromise between the Sarvastivada and the Vatsiputriya.

1t also established the paramarthapudgala.
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sub-schools, however Yinshun treats these two highest subdivisions differently. While Yinshun
gives a detailed account of the doctrinal positions of the sub-schools of the Sthaviravada, for all
intents and purposes, he treats the Mahasamghika as a single unified Buddhological orientation.

According to traditional Buddhist lore, the Mahasamghika, meaning the great sangha,
received its name because when the schism occurred, the majority of the members of the sangha
belonged to it, rather than to the Sthaviravada. The Mahasamghika no longer exists, but some of
its views have come down to us in the present. Its members had a high view of the Buddhas and
a low view of the conditional world. Buddhas, and to a lesser extent Bodhisattvas, were thought
to transcend the phenomenal world by the Mahasamghika. All phenomena were understood by
the Mahasamghika to be afflicted to a lesser or greater degree. The Mahasamghika's views would
play a prominent role in the later rejection of the sr@vaka path by the Mahayana.

The Sthaviravada, meaning those who uphold the elders, received its name because most
of its supporters were elder monks at the time of the schism between it and the Mahasamghika.
The Sthaviravada are famous for being the predecessor of our contemporary Theravada however,
the Theravada is just one among many schools that descend from the Sthaviravada. Yinshun
identifies four sub-schools of the Sthaviravada that play an important role in the prehistory of the

mature Yogacara. These schools are the Vatsiputriya (duzixi 4§ T %), the Vibhajyavada
(fenbieshuo 77 7illiR), the Sarvastivada (shuo yigie youbu 73 —1V]4 ), and finally, the
Sautrantika (jingliangbu %8 &#F). The Sthaviravada and its sub-schools differ in their

Buddhology from the Mahasamghika and these schools emphasize abhidharma more than the
Mahasamghika.
The Vatsiputriya derive their name and their teachings from their principal master,

Vatsiputra. Vatsiputra aimed to account for the possibility of a sentient being existing from
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moment to moment and life to life if the existence of an unchanging self is impossible. The
Vatsiputriya posit that the pudgala, the person that is the cause and recipient of karma, truly
exists and that it is neither subsumed in nor is separate from the five skandhas. Thus, the pudgala
can be said to neither be conditioned nor unconditioned and it is able to carry karma from
moment to moment without being a reified self. Because of their emphasis on the pudgala, this
school is often referred to as the pudgalavada.

The Vibhajyavada (fenbieshuo 43 Jilliit) literally means those who uphold distinctions. Of
all of the schools that Yinshun deals with in detail, this school is the most similar to the
contemporary Theravada. This school posits that the mind is fundamentally pure but is defiled by
adventitious defilements. This doctrine plays an important role in the development of the
alayavijiiana and prefigures the tathagatagarbha tendencies in mature consciousness only
thought.

The Sarvastivada (shuo yigie youbu 75—/ ) literally means those who uphold that

everything exists. This school taught that all dharmas exist in the past, the present and the future.
Dharmas are able to exist in this way because, regardless of their manifestation in the present

moment, dharmas have a nature and these natures are substances (¢ f%). It is the substance that

exists in the past or in the future regardless of whether any particular dharma is or is not
manifesting in the conditioned world.

=

The Sautrantika (jingliangbu & &:10) developed out of the Sarvastivada. The Sautrantika

de-emphasize abhidharma, unlike the Sarvastivada, and it takes scripture (sitra) to the
authoritative source of knowledge about the conditioned world. Among all the schools of the
sectarian period this school is the most similar to the mature Yogacara and Vasubandhu is said to

have belonged to this school before his conversion to the Mahayana.
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Chapter 4: Consciousness Only in the Agamas

4.1 Dependent Origination and Consciousness Only

Yinshun begins his intellectual pre-history of the Yogacara by focusing on the
antecedents to consciousness only thought found in early Buddhism. Yinshun pays special
attention to the doctrine of dependent origination (pratiyasamutpdda, yuangi 45i2). He begins
his discussion with a simple definition of dependent origination from the Samyuktagama

(za'a'hanjing HER F5 £5).

[ERES, BREEERR: [ICABICH, AN, IS,
W | B T ONE, ERARERNAE, RSLAEE, KR
RO EEMIE R . | (ERERUE) (CBETA 2023.Q4, Y10, no. 10, p.
5al-3)

The definition of dependent origination is as the sutra says: "This exists because

that exists, this arises because that arises, this does not exist because that does

not exist, this ceases because that ceases.” The meaning is this: The entirety of
the universe and human life must be (nothing but) the existence of relationships,

not independent substances, and there is degradation to due to the evolution

and separation of relationships.

This doctrine is the basis of all Buddhism. Put simply, there are no unchanging things. Only the

relationships between things exist. The most popular form of this doctrine is the model of the

twelve links of dependent origination, however as Yinshun notes, there are multiple models of
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dependent origination. The Samyuktagama for example only lists ten links (asiga, zhi 3%).

CRERT & 28) 4 10 [HAHARA, SeAESIE, BsmYa1T, i
GENIECAN [N AN~ NI NI - N PO 112 B3 € 8 P i 8 i
BRRAT IR, Th&AE. &L R, SE. B B . k] (CBETA, T02, no.
99, p. 67, a5-8)

Samyuktagama Scroll 10: This exists because that exists, this arises because that
arises. It is said that there are volitional formations (xing 17, samskara) due to
ignorance, which leads to birth, old age, illness, death, sorrow, sadness,
affliction, and suffering. It is said that this does not exist because that does not
exist, this ceases because that ceases. It is said that if ignorance ceases, then the

formations will cease, and even birth, old age, illness, death, sorrow, sadness,

afflictions, and suffering will cease.

In Yinshun's view, while this ten-link model differs from the more standard twelve link model, it
still points to a universal principle of Buddhist causality. When this phenomenon appears that

phenomenon appears. When this phenomenon is extinguished, that phenomenon is extinguished.
Thus, in his view, it can be said then that dependent origination has two kinds of movement. The

first is the generative flow (liuzhuan men 7t #%[") where one phenomenon causes another to
arise. The second is the regressive flow (huanmie men & %["7) where the extinguishing of one

phenomenon causes the extinguishing of another.
In the schema of the twelve links of dependent origination, there are twelve phenomena

that give rise in causal succession. These are ignorance (avidya, wuming #BH), which gives rise

18



to volitional formations (samskara, xing 17),which gives rise to consciousness (vijiiana, shi #),
which gives rise to psycho-physical existence (namaripa, mingse % &), which gives rise to the
six sense bases (sadayatana, livruchu 75 \ i), which give rise to sense impression (sparsa, chu
i), which gives rise to sensation (vedana, shou 5Z), which gives rise to craving (trsna, ai %),
which gives rise to clinging (upddana, qu BL), which gives rise to existence (bhava, you ),
which gives rise to birth (jati, sheng ), which finally gives rise to old age and death
(jaramarana, laosi % %t). While the members of this list, especially the links of consciousness

and psycho-physical existence, are crucial for the development of the mature Yogacara, Yinshun
is not particularly interested in how the twelve-link list became dominant. Instead, he is more
interested in how the basic observation of dependent origination serves as a basis for later
Buddhist doctrinal developments. In fact, in Yinshun's view, all developed forms of Buddhism

are restatements and developments of dependent origination.

DRERRGSE VLM AR ATk, G o0 T IMERER . Pt DA ke b0 i R
HEGEAR, TR R AT 2 T I E IR . R T, IRAA
PEMARIETE. | (MERERYE) (CBETA 2023.Q3, Y10, no. 10, p. 7al0-
12)

"The Buddha realized the primordial dharma of dependent origination and
explained it to his disciples. Therefore, from an investigation of the core insight of
the of dependent origination, it can be said that the entire Buddha Dharma is a

skillful explanation of the many aspects of the dharma of Dependent Origination.

All Buddhist disciples also learn from this to obtain enlightenment.”
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In Yinshun's view, all forms of Buddhism are developments of this foundational insight, but
different strains of Buddhist thought emphasize different aspects of the truth of dependent
origination. The strains of Buddhist thought that would anticipate the Yogacara focused on the
role of consciousness (vijfiana, shi #) and psycho-physical existence (namaripa, mingse % ).
These two fall under the rubric of the skandhas, the five constituent parts of a sentient being. In
the first volume of the Tanyuan Yinshun examines the the relationship between consciousness
and psycho-physical existence and identifies a crucial tension posed by the juxtaposition of these

two links. Both of these links contain or subsume the skandha of consciousness (vijiiana, shi i)

and both are mutually dependent upon each other for their existence. This makes their
relationship quite subtle and difficult to apprehend. Yinshun cites a passage from the
Dirghagama where the Buddha questions Ananda about the relationship between consciousness
and psycho-physical existence as it enters a mother's womb at conception to clarify the

complicated relationship between these two links.

il A R ERR, 1ER CRGITEAE) PrRoRm: TR &alf
wth, BEARIER? HHANGHRE, AA0A? FE: . HEARA N
H, AAEAT BE: B, AWl BB, AORHEEAT BH:
M. B! A MEE, AAOA? FH Ml IR ULEA, At
W, Al . RPTEE, FARIL. P! g e, bR
A AMER T, AR, & MR, SEAEZWIL. BT &

Bl fiEth. B! A2 0, SR B M. PrE ULk, A
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A, SO, RPTEE, AR, | (HERSERYED
(CBETA 2023.Q3, Y10, no. 10, pp. 18a11-19a7)

"This mutual relationship between consciousness (vijiana, shi #%) and psycho-
physical existence (namariipa, mingse % ) is explained in the Mahdanidana
Sutta [of the Dirghdgama]:

"Ananda! [Because of] conditioning consciousness there is psycho-physical
existence. What is the meaning of this? If consciousness does not enter the
mother's womb, is there psycho-physical existence? He answered: No. If the
consciousness enters the womb and does not come out, is there psycho-physical
existence? He answered: No. If the consciousness comes out of the womb and the
baby is destroyed, does psycho-physical existence grow? He answered: No.
Ananda! If there is no consciousness, is there psycho-physical existence? He
answered: With this condition, | know that psycho-physical existence is caused by

consciousness (shi #%), and [because of] conditioning consciousness there is

psycho-physical existence. The meaning of what I said is this. Ananda! [Because

of] conditioning psycho-physical existence (mingse # &) there is consciousness.

What is the meaning of this? If consciousness does not abide in psycho-physical
existence, then the consciousness has no place to abide. If there is no place to
abide, could there be birth, old age, illness, death, sorrow, sadness, suffering and
affliction? He answered: No. Ananda! If there is no psycho-physical existence,
could there be consciousness? He answered: No. Ananda! With this condition, I
know consciousness causes psycho-physical existence, and that [because of]

conditioning psycho-physical existence exist there is consciousness. This is the
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meaning of what | said."

Vijiiana and namariipa form a pair that are interdependent. Both serve as a necessary condition
for the other to persist through time. This entails an explicit early Buddhist embryology that
emphasizes the role that consciousness plays in forming the skandhas that constitute a sentient
being. In this view, though namaripa includes within itself vijiiana, as it is one of the five
skandhas, that vijiiana plays a special conditioning role that maintains the existence of namaripa
as a whole.

This interdependence poses a problem. While both consciousness and psycho-physical
existence fall under the rubric of the skandhas, namaripa includes all five skandhas within itself.
If the links of dependent origination arise sequentially, how then can vijiiana stand alone and
then arise again under the rubric of namaripa? This can be dealt with easily if one understands
dependent origination not to be a sequential process. But there is still the question, why is the
cause of vijiiana included within its fruit? Common sense would preclude this and, as we shall
see, certain Buddhist schools of the sectarian period do preclude the possibility that a cause and
its fruit can exist in the same moment.

For those who upheld the six vijiiana model of the mind as it is found in the agamas,
the question of the relationship between vijiiana and its fruit posed a problem. Is this
conditioning vijiana something other than one of the constituent members of the five skandhas?
Could it be something other than the sensory and mental consciousnesses? The mature Yogacara
identifies this conditioning vijiana with the alayavijiiana. 1t is this consciousness that enters the
womb and causes psycho-physical existence to arise. But this conceptualization of a conditioning

vijiiana only comes about after a long period of doctrinal development. Yinshun describes this
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development in his discussion of the subtle mind (xixin #f.(») in the first chapter of the second

volume of the Weishixue tanyuan Mgz 45 5.
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Chapter 5: The Fundamental Consciousness

5.1 Alaya and the Problem of Rebirth

Buddhism, like other Indian traditions, accepts reincarnation and karmic retribution.
Since the beginningless past sentient beings have been reborn an infinite number of times and a
being's current state is determined by its past actions. Buddhism also rejects the notion of an
unchanging self. Beings and phenomena in the world lack an unchanging nature. All things are in
a constant state of change. As soon as a phenomenon comes into being, it changes into a different
phenomenon.

These two views, beginningless karmic retribution and the non-self, have a natural
tension. Since all actions arise and pass away in an instant, what is the connection between the
body and mind that acts in the present moment and the body and mind that will receive the
results of that action in the future? In the naive karmic scheme, karmic retribution in the present
moment is meted out to a being on the basis of that being's past actions. However, the supposed
enactor of these past actions has disappeared. Just as in the case of any other phenomenon, the
person arises and then ceases to be. If karmic retribution is self-inflicted, then the Buddhist
understanding of non-self seems to pose major challenges to this naive view.

Orthodox Indian traditions posit the existence of an unchanging self, the arman. This self
is the subject of reincarnation and the keeper and receiver of karmic retribution, but this solution
is not open to Buddhist thinkers. What then maintains a being's karmic continuity? The various
schools of the sectarian school posited some sort of entity, either within sentient beings or
external to sentient beings, that could maintain the karmic continuity without recourse to an
atman. But, as Yinshun points out in the second volume of the Tanyuan, this solution poses more

difficulties. Yinshun offers a set of shared questions that the schools of the sectarian period
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pursued. If karma is maintained by something, what is that thing? Is it subject to change as well?
Where is it found? Is it found in sentient beings or is it an external force acting upon them? Does
karma exist in the past—in the moment that the action was taken—or does it somehow exist in
the present-when the action is retributed?

The mature Yogacara uses the alayavijiiana to resolve these problems. It is a collection of
vijiiana that maintains the copresence of the past and the present. The alaya is what is reborn
lifetime to lifetime, and it is that which retributes the fruits of karma. It is, in the view of the

mature Yogacara, the fundamental consciousness (benshi A7) and the third link of the twelve

links of dependent origination. However, the alaya is not found in the agamas. It is the product
of a long intellectual development that took place during the sectarian period.

These sectarian Buddhist schools had to develop theories that allowed them to preserve
the naive view of karmic retribution while also maintaining impermanence and non-self. Their
answers to this problematic were varied, however Yinshun points to a few shared strategies that
each school used to develop its theories. These strategies involved inferring some unchanging

continuity from the changing phenomenal world.

1]

AR, RO RERERY, ArB; (EICHM ) B AR SR AN R, KB
BT A DA B RN AR A L R s A ) B A R 2 AR 4

(K1, GERIR A BNEAE R, OB RN, PEZEMM RIS, B0 AR
HRRIHEALR, EMRABIE RN A RSN EER. AT,
MR BUEARR). AREE R L, BSLATRASEIANEE, ASET AN E I ANE S
AT IR R, AR O ARE B A . | (ERSARUE) (CBETA

2023.Q3, Y10, no. 10, p. 47a1-6)
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Their opinions are indeed complex and divergent; but when summarizing their
thoughts, they still show a consistent tendency: they all take real existence as the
starting point of their thinking; from discontinuous they infer continuity, from the
apparent, the potential, from the gross to the subtle, from the differentiated to the
unified, or from the impermanent to the permanent, from the selfless to the self.
Upon the theory that there is a continuous, potential, subtle, unified, or
permanent self, they overcome this serious difficulty by establishing something
that is neither identical with nor inseparable from before and after, neither cut off
nor continuous, and does not violate the impermanence of all formations

(samskrta, 1T xing).

The two doctrinal developments that follow this pattern are the subtle mind doctrine and the
vasand doctrine. Finally, the objectless ontology of the Yogacara is inferred from these two
doctrines. Let us first look at chapter one of the second volume of the 7anyuan where Yinshun

gives a history of the development of the subtle mind.

5.2 The Subtle Mind (xixin #l:L»)

The various Buddhist schools of the sectarian period reasoned there must be a subtle,
latent, and hidden karmic continuity in the changing phenomenal world and/or in the nature of
sentient beings. All sentient beings have minds. This distinguishes them from non-sentient things
like rocks and trees. But the mind can be temporarily interrupted. For example, in dreamless
sleep or in a state of stupor, there is no mental content. In these states, our experience is as if

there was no phenomenal world at all. But when one wakes, the world returns, and it has
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maintained the continuity it had before. Take for example, a person who wakes up from
dreamless sleep. When he wakes, he finds the external world to be continuous, but he also finds
that his mind and karmic history is continuous. He is the same person that he was before. What
happened to his mind while sleeping? It cannot be that it was annihilated during his dreamless
sleep. If it was, then his current mind would lack a causal explanation, and, in the Buddhist view,
there are no spontaneously arising uncaused things. Therefore, while he was asleep, there must

have been a kind of subtle mind (xixin #i-C») that serves as the cause for his present moment of

waking mental awareness.

The example of the dreamless sleeper is comparable to a meditator who enters the higher
levels of samadhi. When a mediator enters the fourth dhyana, there is no mental content. It is as
if there is no mind at all, yet when the meditator arises from their meditation, he is the same
person that he was before meditating. Master Yinshun argues that sectarian Buddhist thinkers
developed their theories of karmic retribution and continuity from this basic observation—the
mind has a subtle continuity that is maintained even when it seemingly disappears.

This subtle mind (xixin #H-(») would eventually be adopted as the seventh consciousness

of sentient beings, the other six being the consciousnesses of the five senses—sight, smell,
hearing, taste, and touch—along with the gross mental consciousness—thought. The subtle mind
allowed sectarian Buddhists to explain more than just the continuity of the mind, it became the

explanation for the continuity of karmic retribution.

[4H0y, RZAMEE, WMEPIEEE, @MrEss. B8 T ERGREN
BORTMES., EMAEmIAE. | (MEHERVE) (CBETA 2023.Q3,Y10,

no. 10, p. 50a2-3)
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The subtle mind is that which suffers the ending of life, that which appropriates
the body and that which fastens and loosens the bonds [of rebirth]. It was
established for the requirements of karmia and dependent origination, and it is

the essence of life.

The subtle mind served for sectarian Buddhists the same role that the atman serves for Orthodox
Indian thinkers. It is the subject of rebirth, the agent of action and the sufferer of karmic

retribution. It is also the precursor to the mature Yogacara's alayavijiiana. However, the theories
that different sectarian Buddhist schools gave vary widely in their explanation of how this subtle

mind existed.

5.3 The Sarvastivada's Doctrine of Momentariness

The fundamental observation of Buddhism is that all phenomena are subject to change.
But the nature of this change is unclear. When we think of change in a naive way, we often think
of discreet objects which, after persisting for some period of time, then transform into something
else. However, as we have already seen in Yinshun's discussion of dependent origination,
Buddhism challenges this naive mereology. Discreet objects never exist by themselves. Rather
everything is constituted by a complex of relationships and these relationships are processual. Is
the idea that an object can persist for some given period of time even tenable if this is assumed to
be the case? If so, how long can something exist unchanged? What even is a discreet thing at all
if things are merely combinations of causal relationships?

The Sarvastivada claimed that all dharmas arise and cease in a moment (cha'na shengmie

AIFSA2 ). This doctrine is used to systematize the nature of change. This doctrine of
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momentariness is not universally assumed in the sectarian period or in later developed
Buddhism, but this idea has an enormous impact on the development of doctrine in the sectarian
period. All sectarian Buddhist schools must either accept the Sarvastivada's understanding of
change or must confront it with some alternative. This has huge consequences in the
development of the subtle mind doctrine and is a good place to begin our study of Yinshun's
intellectual prehistory of the subtle mind.

The Sarvastivada are those who hold that everything exists in the three times. That is to

say, all possible dharmas exist in the past, present and future.

[ =V, RIK=IMEAMAEEK. BERMR, CAEcBEBE, R4
KBARAARK, CAERBRHE. | (MEFHZEFRIE) (CBETA 2023.Q3, Y10, no.
10, pp. 60al2-61al)

The Sarvastivada obtain their name on the basis of the doctrine of the reality of
[dharmas in] the three times. According to their explanation, that which has
already arisen and ceased is the past. That which has yet to arise and yet to cease

is the future. That which has arisen but has yet to cease is the present.

This may seem to stand in contradiction to the Sarvastivada's doctrine of momentariness,
however the Sarvastivada makes a subtle ontological distinction between dharmas that exist in
the manifest present and other kinds of dharmas. According to the Sarvastivada, when a dharma
is manifest, that dharma is called the present. When it has disappeared, that dharma is the past.
When it has not yet arisen, it is the future. But this is not what one would normally understand

"all dharmas existing" to mean. We would expect this to mean that all things exist in a real
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manifest sense now or that we could somehow have access to the past and the future in this

present moment. But this is not the claim of the Sarvastivada. Instead, the Sarvastivada claimed

that a every dharma's nature (dharmata, fati i7:#%) exists in the past, present, and future, but the
effects (zuoyong 1) of these dharma natures arise and cease in time. It is these effects that we

normally call the present.

E=1t, RAEMILESI LB RIER, AER RS2 3. Ak,
FORVE R | (MERREEERYE) (CBETA 2023.Q3, Y10, no. 10, p. 61al-2)
These three times are distinguished according to the manifestation a self-resultant

effect of the dharmata (fati 15:%#8), and the cessation of its effect. Samsara is

merely the arising and ceasing of these effects (zuoyong 1 ).

The Sarvastivada introduced a new ontological level—a dharma's nature, which itself is not a

manifest thing in the phenomenal world. A dharma's nature (fati 17:#%) and its manifested effect
(zuoyong YE ) are distinguished in this view. The dharma nature is said to be substantially real
(shiyou B ) as it exists regardless as to whether its effect is manifest or unmanifest. It can be
said to exist in the past, present, and future. While the effect arises in a single moment (cha'na |
#F) and then immediately ceases in that same moment, the dharma's nature abides

uninterruptedly regardless of the arising or ceasing of the effect.

MR A R R, R, FHEE T SRS —VhE. RREESIER
RIER, SR A A2k, RDIRAERE S A B R IER, g e R
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AT . BAE R A — R, ROREAE B s VR RS R VAR,
ARk, BT R . | (MERERIRTED) (CBETA 2023.Q3, Y10,
no. 10, p. 61a4-7)

According to the view of the reality of the three times, the future is already filled
with all the immeasurable and boundless dharmas. Because the present dharma
induces the arising of its own self resultant effect, a certain type of dharma in the
future life will instantly have the effect of causing its own fruition. This is called

coming from the future to the present. The present is only made up of one moment
(cha'na R)I), and the [present] effect (zuoyong 1E FH) will cease in this moment,

after the ceasing of the effect, the dharma nature is called a past dharma. This is

called going from the present to the past.

In this view, it is only the phenomenal world of effects (zuoyong /£ ) that is undergoing change

from moment to moment. The abiding world of dharma natures does not change. It also never

manifests as a dharma nature as such, only manifesting as an effect. These dharma natures are
substantially real (dravyasat, shiyou &4 ). They, unlike the changing phenomenal world of

dharmas that arises and ceases in a moment, are real, abiding metaphorically underneath the
world of phenomena. Yinshun uses the image of a short hallway between two rooms to illustrate

the Sarvastivada's view of the arising and ceasing effects in the flow of time.

B BT EEM VTRZHIN, BN, —EER 8 A A8E — R 1 E
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N, IFHOR R CAEIEER, BEANCREER, EREEE 7. ) (MEES

31



FRJE) (CBETA 2023.Q3, Y10, no. 10, p. 61a7-10)

This is as if there was a Room A that is filled with many people. One by one these
people pass through a short corridor to Room B. When people pass through the
corridor, this is analogous to the present. There are no people passing through the
corridor in Room A. This is like the future. Those who have already passed

through the corridor and entered Room B of course represents the past.

This poses other questions. If the world is merely made up of momentarily rising and ceasing
effects, and sentient beings are merely things in the world, how is it possible that a sentient
being's karma can be maintained? How could a being's karmic continuity persist from lifetime to
lifetime or even moment to moment if it arises and ceases in a single moment? We will return to
the Sarvastivada in our exploration of Yinshun's account to see how it maintains a being's karmic
continuity, but as we go on with Yinshun's prehistory, we shall see the Sarvastivada's doctrine of
momentariness appears and reappears again and again, either as problem to be dealt with or as a

foil against which opposing conceptions of time and ontology were developed.

5.4 Vatsiputriya

The Vatsiputriya are a branch of the Sthaviravada and thus shared many doctrines in
common with the Sarvastivada. The Vatsiputriya accepted the doctrine of momentariness, but
this group felt that momentariness posed a serious problem to karma. How is it that a being's
karmic continuity was maintained if that being arose and ceased in a moment? The Vatsiputriya
resolved this tension using the pudgala, the personhood of a sentient being. The Vatsiputriya's

conception of the pudgala was quite different than the understanding found in other sectarian
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groups. It established the ineffable pudgala (bukeshuo wo AT FHER).

[(EEH. BEm) (B=0), SRR EHE T 58T a8 AR 4R 0 £ AN 7T i
R [ A RN, ZakbsEmeEEsee Hi — VPRI
M, ROIBWOL I G T2 AL, fTRefRan? A E IR, ROWE, =
HEEAERER? |] (MEHEERIR) (CBETA 2023.Q3, Y10, no. 10, p. 52a6-10)
One passage in the Abhidharmakosabhdsya (Scroll 30) in the “The Refutation of
the View of a Self (atmavadapratisedha)” mentions the reason why the
Vatsiputriya believed that there must be a an ineffable pudgala.

"If it is determined that there is no pudgala, how can it be said that there is
someone wandering through life and death? ... If every kind of self is inexistent
and the mind is extinguished in the very moment that it grasps the semblance of
an object, how can it be remembered? If there really is no self and karma has

already been destroyed, why is it said that future fruit can return and arise?"

According to the Vatsiputriya, the mind arises and is destroyed in a single moment. Using the
terms of the abhidharma, this means that the mind (citta) and the mental factors (caitta) are
subject to arising and ceasing in a single moment (cha'na shengmie R34 ). It is unclear if all
other dharmas are also subject to momentariness, as the Sarvastivada holds, but as we have seen
in our discussion of dependent origination, a sentient being's existence is dependent on the

interdependent existence of consciousness (vijiana, shi #}) and psycho-physical existence

(na@mariipa, mingse % t4). Without these, there is no sentient being. Thus, if mental phenomena
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are subject to momentariness, the sentient being is also subject to momentariness and its karmic
continuity is in peril.

The Vatsiputriya introduced the ineffable pudgala as an entity that is not subject to
momentariness and can act as the carrier of karmic continuity. It serves a similar function that the
atman serves in orthodox Indian thought. As Yinshun states, it is 1) the subject of rebirth (lunhui
zhuti Hi1E 3 48), 2) the preserver of past experience (baocun guoqu jingyan {RA71E 48 57), 3)
the basis for the six consciousnesses (liushi shengqi de suoyi 75k LI FTHK), and 4) that
which increases the six internal sense bases (zengzhang liuchu 344=75 ). These are all

attributed to @laya in the mature Yogacara.

This pudgala is ineffable. It cannot be predicated and thus it cannot be called either
permanent or changing. This ineffability allowed for the Vatsiputriya to claim that it is not
subject to momentariness by not saying anything about it at all. This opens an obvious line of
attack. A critic of the Vatsiputriya's position could easily say the ineffable pudgala is merely a
heretical self. In his description of the ineffable pudgala, Yinshun voices the questions of the
critics of this position. If all things are ineffable, then why call it a self? Why claim that it can
carry karma? Ultimately the term pudgala is still a description based on language. Why describe
it in terms of a self or in terms of a pudgala?

However, the Vatsiputriya argued for the ineffability of the pudgala on the basis of the

five dharma treasuries (wufacang T17%5). This model is a development of the three dharma

treasuries of the Sarvastivada, with which we are already familiar. These are the treasury of the

past (atitakoSa, guoquzang 1#7:5), the treasury of the future (andgatakosa, weilaizang A3
and the treasury of the present (pratyutpannakosa, xianzaizang Ii7Ej). The fourth category, the

treasury of the unconditioned (asamskrtakosa, wuweizang 1% F%5iX) is added for unconditioned
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phenomena such as space, extinction of phenomena and thusness (tathatd, zhenru F.U11). The
unique contribution of the Vatsiputriya then is the treasury of the ineffable (anabhilapyakosa,
bukeshuozang /7] 57) which is neither conditioned nor unconditioned. The ineffable pudgala
of the Vatsiputriya is subsumed under this last category.

According to Yinshun, by positing the existence of this category, the ineffable treasury,
the Vatsiputriya were able to sidestep the issue of claiming that the pudgala is either conditioned
or unconditioned. If this kind of self is conditioned, then it is subject to momentariness. It arises
and ceases in a moment and cannot transmigrate from lifetime to lifetime. If it is unconditioned,
then it is not a real manifest thing in the phenomenal world. It would not be identical with the

five skandhas, the five constituent parts of a sentient being.

(AR MEN, HAREEN, MBAMAEREA . BA, 2H. 2
W B, RAEROR A, RPERTH BB R, B SI A A A
E R AR, A BT, WatE. | (MEREARIE) (CBETA
2023.Q3, Y10, no. 10, p. 57al-3)

The conditioned (samskrta, 1 % youwei) is impermanent, the unconditioned
(asamskrta, 755 wuwei) is permanent, but the self cannot be said to be

conditioned or unconditioned, permanent, or impermanent. The reason is this:
suppose if the self was impermanent, then reincarnation from the past life to the
next life would still not be established. Here also, in the heretical (view of that
kind of self that is a) self which is reckoned as the skandhas, there is the error of

annihilation.

35



The self cannot be unconditioned, because that would be a heretical self, a self like the atman of
orthodox Indian thought. It also cannot be identical with the skandhas, the processual
conditioned stuff that makes up a being, because if it was, that would mean that the self is
annihilated from moment to moment. This would also a heretical stance as the self must carry
karma into the next life if one is not to deny karmic retribution. This ineffable pudgala, like so

much of Buddhism, aims to take a middle stance between annihilationism and eternalism.

[EAE 1 A, IS B R A A ) TR AR AE,  [RIIRF i ERE A 3205 2
L ZER . SMNERBEEETI, MAEERRRIE K. | (MEERSIRYE) (CBETA
2023.Q3, Y10, no. 10, p. 57a3-5)

Suppose that it is permanent, then the self should exist apart from the five
impermanent skandhas, and at the same time, there should be no difference
between receiving suffering and receiving happiness. The heretical (view of) self

reckoned as separate from skandhas also has this kind of error.

If the ineffable pudgala is totally separate from the phenomenal world, just as a dharma's nature
1s separate from the world in the view of the Sarvastivada, then it would have no relation to the
manifest phenomenal world. That kind of self could not be the recipient of pleasure or pain. It
would merely exist separately and parallel to the experiences of pleasure or pain that a being
undergoes. This notion that the ineffable self cannot be an eternalist or an annihilationist
conception of self poses more questions. What is this ineffable self? How or where does it exist?
What is its relationship to the processual skandhas that make up a being or the unconditioned

realm of space and extinction?

36



(TR RIE B, ARRAFE &, FE A, MEARURA AT, ATEA
FIER ARy BT RAT . B SR KB, AR K, WA EREERA
Ko | (MERREIRVE) (CBETA 2023.Q3, Y10, no. 10, p. 57a5-7)

When the Vitsiputriya considered this point, they said that it is neither
conditioned nor unconditioned. Although it is not simply the five conditioned
skandhas, it also cannot be separated from the five skandhas and exist
independently. The Vatsiputriya use the metaphor of fire and firewood. You
cannot say that firewood is fire. It cannot be said that there is fire separate from

firewood.

The ineffable pudgala is dependent upon reality, but not part of it. The ineffable self is not found
in the skandhas, as for example consciousness or form is found in and as part of a sentient being,
but it relies on the skandhas for its existence. The metaphor of fire and wood is used to describe

this relationship.

[t ARG, AR BRI R — ABE LA RN BB, B,
(HEH. BRS) GBI, ARFMIIGLR:
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Easm) 529 (9 B FkT) (CBETA, T29, no. 1558, p. 152, ¢9-28)

His theory of double negation theory makes people naturally think of a
metaphysical entity that is inseparable from the five aggregates. This is described
in more detail in Abhidharmakosabhasya (Scroll 29) in the “The Refutation of
the View of a Self (atmavada-pratisedha)”:

“The Vatsiputriya uphold the pudgala. Its substance and the skandhas are neither
the same nor different. ... The pudgala is not established by the self, but (its)

substantial existence (shiyou B ) or conventional existence (jiayou ) is
evidenced by its existence (ren 1-).11 ... This is like the firewood establishing fire

in the world. .. 1t is said that fire cannot be established with the separation of
firewood, but firewood and fire are neither different nor the same. ...In this way,
there is a pudgala without separation from the skandhas, but pudgala and the

)

skandhas are neither different nor the same.’

The Vatsiputriya wanted to avoid positing a heretical reified metaphysical entity, but it takes the

empirical existence (cun 17)*! of a karmic continuity, observed through meditational practice and

attainments, as an undeniable reality that must be explained. Thus, it had to posit the existence of

some entity that carries karma from moment to moment. This pudgala cannot be conditioned or

unconditioned, lest it fall into the error of annihilationism or eternalism posed by the

momentariness doctrine. Thus, it must be a kind of ineffable—neither conditioned nor

11T have read the character en 1 here as a phonetic loan character (jiajiezi {3 {5 ) for the character cun 1£. While
cun and you A are both translated here as existence, the two words should be distinguished. The apparent existence
of the pudgala leads the Vatsiputriya to infer the existence of a pudgala in a theoretical sense. That inferred pudgala
could be either substantially or conventionally existent.
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unconditioned—person. This is an ingenious solution to the problem of momentariness, and one
cannot help but think of this as a kind of precursor to Nagarjuna's fourfold negation. But this is
not the only solution to the problem of karmic continuity nor is it the most important predecessor

to the subtle mind (xixin #H-(») doctrine.

5.5 Orthodox Sarvastivada

The Sarvastivada itself had to resolve the problems posed by momentariness. While the
Sarvastivada's ontology claims that the phenomenal world and the sentient beings within it arise
and cease within a single moment, the Sarvastivada did not deny the existence of a karmic
continuity and the existence of a kind of self that carries that continuity. It did however deny the

existence of persons in the naive sense.

[—UIAE, MERAaH, & (REEDW®) &) & [3-a /. —
BRI, CHEARIAETR . ERAE, WERREARIR, EMEEAmE R,
N4 | [A20]] CMERRZERYR) (CBETA 2023.Q3, Y10, no. 10, p. 60a9-
11)[A20] (B BRI R K BB 2Vb5R) 4 9(CBETA, T27, no. 1545, p. 41, al8-20)
Sarvastivada also once mention an existent self, as stated in the Abhidharma
Mahavibhasa Sastra (Scroll 9):

There are two kinds of self: one is the dharma-self, and the other is self of the
pudgala. Those who are good at preaching the Dharma only say that the dharma-

self'is substantially existent (shiyou ‘B4 ). The nature of dharmas (faxing %) is

substantially existent. Therefore, this is a true view. It is not called a pernicious

view.
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From the point of view of momentariness, dharma natures are understood to be substantially real
(shiyou B 47). They neither arise nor cease. Their effects (zuoyong /£ ) do arise and cease
moment to moment. Those effects make up everything in the changing phenomenal world,
including persons (pudgala, butejialuo #*+5{l%E). Thus, the person and its constantly changing
constituent parts are only conventionally existent, but the dharma natures that give rise to those
parts can be said to be a kind of unchanging self, a self of dharmas (fawo 7%3%). In Yinshun's

view, the Sarvastivada's view entails that every dharma nature exists as an independent and no-

interdependent kind of self.

[EREH B S LR RERR S S ZR, WAaN, KA BT,
PG EERAS EAT RS, AR AN, REER, —UIAMRILEL
HER. | (MEREEAIE) (CBETA 2023.Q3, Y10, no. 10, pp. 61a13-62a2)[A21]
Keeping in mind the nature of all dharmas: each and every dharma is different
and always exists in its own nature. There is no such thing as change, and one
cannot say there is a connection between this and that. "Each and every dharma
abides in its own nature." This is true substantial existence. The Sarvastivada

bases the real existence of the dharma-selves on this.

Thus, there is a substantially real kind of self, the self of dharma natures, but this self seems to
have little to do with persons as we see them in the world. This also does not solve the problem
of maintaining karmic continuity. The Sarvastivada posited the conventionally established person

(jiamingde butejialuo 1% I RHIN4E) to explain the existence of persons in the naive sense.
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The conventionally established pudgala is that which carries the karma from moment to moment,
but ultimately it is an illusion. It is nothing but a collection of relationships that allows for the

illusion of the persistence of a being through time.

[ES ORI, SE A J T Rr A, EREmamsEmBEEF R, e
A% AR AR . WS BA Alir I EE, A rear AR R . A% 4l
FRngE, WREA R TAMETIRE, WAREAERAAE. | (MRS
(CBETA 2023.Q3, Y10, no. 10, p. 62a7-10)

In the continuity of body and mind, although there is no truly substantially real
pudgala, from the confluent and continuous relationships (of dharmas), there is
something that can also conventionally be called (jiaming 144) pudgala. Based

on this conventionally named pudgala, it is said that there is a flow from past
lives into the future. The conventionally named pudgala is a conventionally true

teaching (jiashuo 5%) based on the combination of the five substantially real

skandhas, but it is certainly not a substantially existent thing.

According to Yinshun's account, in the Sarvastivada's view, the illusion of the person is based on
the skandhas. The skandhas are based upon the momentary arising and ceasing of the manifest

effects (zuoyong 1£ ) of dharmas and finally those arising and ceasing dharmas are based upon

the unchanging, constantly abiding and substantially real dharma natures.

5.6 Samkrantika

The Samkrantika developed from the Sarvastivada as a dissident group. These masters
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were unsatisfied with the Sarvastivada's account of the karmic continuity of a being. The
Samkrantika claimed that something is really transferred from one life to the next. This thing is
the highest person (paramarthapudgala, shengyi butejialuo ¥ F 45N 4E). This highest person
is the substantially real force behind the pudgala that persists for a period of time. The
Samkrantika received its name from the belief that the skandhas, the constituent parts of a
sentient being and a being's pudgala, are actually transferred from one life to the next. Yinshun
notes that this concept is difficult to reconstruct from extant texts as the school was eclipsed by
their descendent school, the Sautrantika, but there are some scant references to the school in the

work of Kuiji, the chief disciple of Xuanzang.
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10, p. 60a2-4)[A19] (E I REmimbiiAic) % 1(CBETA, X53, no. 844, p. 589,
cl13-p. 590, a7 // Z 1:83, p. 233, bd-c4 // R83, p. 465, bd-p. 466, a4)

Kuiji’s Comments on the Samayabhedoparacanacakra contains an explanation of
the paramarthapudgala: "There is a substantially real dharma-self, which is able
to transmigrate from the past life to the next life. ... But it is subtle and difficult to
implement. This is the substantially real self. (This self) is neither identical with
the skandhas nor separate from the skandhas (kind of self) of the
Sammitiyanikaya school (of the Vatsiputriva), because that (kind of self), of

course, has a substance outside of the skandhas.
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In Kuji's account of the Samkrantika, it seems as if that the skandhas are transferred from one
moment in time to another, but it is unclear how Kuiji's comment should be taken. Is the highest
person a single thing or is it constituted by the many parts? Kuiji refers to the highest person as
neither identical with nor separate from the skandhas. Could this be a restatement of the
Vatsiputriya's ineffable pudgala? Yinshun points out that it is difficult to pinpoint how the

highest person relates to other sectarian conceptions of the pudgala.

[MEAER, Braalifringg, wisinm g AR miki. BAZE SN
A, ZAMAIE! LA, B DREATEIER, HERSSENN, £
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FRIEY (CBETA 2023.Q3, Y10, no. 10, p. 60a5-7)

According to this, the paramarthapudgala is just the substantially real dharma
self of all of the truly substantially real dharma natures. Since it does not exist
outside the skandhas, it should be identical with the skandhas! The self of all
dharmas can certainly be called the actual self, but it each one (of the dharma
natures) is different. Can (this kind of self) be established as the unified supreme

self? There is still room for discussion in Kuiji's explanation.

If the highest person is a direct development from the Sarvastivada's conception of the
substantially real self of dharmas then it would naturally be subsumed under the rubric of the
skandhas. It would not be distinct from the conventionally established pudgala of the
Sarvastivada, but from the limited material Yinshun presents, it is clear that the Samkrantika

were emphatic that this highest self was substantially real. It persists through time. This marks a
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real break with the Sarvastivada. While the exact nature of the highest pudgala is unclear from
the evidence Yinshun presents, this does not undermine Yinshun's historical project. The
Samkrantika's highest pudgala serves as a way maker for the transformation of Sarvastivada

conception of the self into the Sautrantika conception of the self.

5.7 Sautrantika

The Sautrantika developed out of the Samkrantika and this school was the first to posit
the subtle mind (xixin #fl.C») explicitly. This is an important step in Yinshun's history. He

identifies this concept as the direct precursor to the mature Yogacara's alayavijiiana.

Dﬂ

[AEH R ) — 2, AR N AL, S E A RE B W R
MAR. x5, KRR EERME, ERINERIEIRRT, ELT
Hobif. | (MERRERIRIE) (CBETA 2023.Q3, Y10, no. 10, p. 80a5-7)

A portion of the scholars in the Sautrantika were dissatisfied with the six
consciousnesses theory of the subtle mind. They felt that it could not satisfactorily
explain the original intention of the Buddha. This group received the influence of

Vibhajyavada and Mahdsamghika thought and after long period of reasoning and

exploration, it came upon the seven-mind theory.

In early Buddhist models of the mind there were six consciousnesses, the five sensory
consciousnesses—sight, smell, hearing, taste, and touch—along with sixth the gross mental
consciousness—thought. The Sautrantika, having to deal with the apparent reality of karmic

continuity and dissatisfied with the Sarvastivada's explanation of the conventionally established
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pudgala, developed a seven-consciousness schema by adopting concepts from the Vibhajyavada
and the Mahasamghika. We will look at the ideas of these two schools after sketching the
Sautrantika's rationale for a seven-consciousness schema.

The Sautrantika made certain basic observations about the karmic continuity of sentient
beings. For example, what happens to the karmic continuity of beings who enter states where the
mind as such, the constant flow of mental images, ceases, such as deep sleep or samadhi. Certain

levels of samadhi are said to be literally mindless (wuxin ding #&.0>5€), but the Sautrantika

reasoned that there must be some kind of consciousness that allowed one to rise from samadhi
and maintain a karmic continuity.

Their reasoning was something like this. There are three possibilities. 1) If samdadhi is
truly without mind, then the mind is extinguished. There is nothing left to maintain karmic

continuity. 2) If samadhi is merely without mental factors (caitta, xinsuo > Fff }—the functions

associated with the workings of the mind—then there would still be a mind. That mind would
just not be functioning as it does in everyday experience. This would be analogous to deep sleep,
where the mind is preserved but there is no mental content. 3) If samdadhi has mental factors,
then there must be a mind that these mental factors are dependent upon. This would be no
different from the regular mind states of everyday waking life. The first possibility is untenable
because we can observe that karmic continuity is maintained. The third possibility is unlikely,
because if this was the case there would be no reason to call forms of samadhi mindless.
Therefore, the second possibility must be the case. There must be some kind of subtle mind that
persists, even when mental factors are not manifest.

The existence of this kind of subtle mind is attested in the Karmasiddhiprakarana, a text

attributed to Vasubandhu that generally supports Sautrantika positions. In this text the subtle
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mind is referred to as the consciousness of heterogeneous ripening (vipakaphalavijiiana,

yishuguoshi F& R G).
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As the Karmasiddhiprakarana says:

“A certain faction of the Sautrantika granted that the subtle mind still exists in a
state of samadhi. This so called vipakaphalavijiiana (vishuguoshi 5 H5#)
contains all of the bija from their first arising to their ending. It continuously
passes from place to place without interruption. The various places where it
arises due to the differing ripening caused by differing kinds (of karma)
continually flow until it finally reaches the ultimate extinction of nirvana. It is
precisely due to the uninterruptedness of this vijiiana that in the place without
mind [or samadhi] it can also be said that there is mind. The remaining six
consciousness are in this position (of inexistence). Because they do not change, it

is said to be without mind. ... There are two kinds of minds: The first kind, the

collecting and arising mind, collects limitless bija and bears forth (phenomenay).
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The second, the changing mind [of everyday experience], depends upon the

differing aspects [objects] to develop.

The Sautrantika believed that there are two meanings of the term citta. The first is that which
collects seeds (bija, zhongzi 8¥-). The second is the mind as such, the sufferer of everyday

experience. It is the first of these two kinds of consciousness, the vipakaphalavijiiana

(vishuguoshi ¥ 3 35%), which maintains karmic continuity from moment to moment and

lifetime to lifetime. It persists through time until the sentient being achieves a final nirvana. It

does this because it is a collection of seeds (bija, zhongzi Fi¥-)—unmanifest karmic

potentialities. We shall return to Yinshun's discussion of the development of seeds later, but it is
sufficient to say that this a radically different conception of mind than the conceptions held by
the Sautrantika's predecessor schools. In this conception, the mind is not identified with the
constant flow of mental images. Instead, it lies latent, behind the being. It is even the cause of the

being's skandhas, the constituent parts of its mind and body. Yinshun gives his own gloss of the

term collecting and arising (jigi SE/2).
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7o) (MEREERIEY (CBETA 2023.Q3, Y10, no. 10, p. 81a5-10)
Why is it called a collecting and rising? It contains the seeds of all dharmas (it is
the storing), and it is the place where all seeds accumulate (it is that which is

stored), so it is called a collection. Because of the perfuming (vasand, xunxi B3 )

of wholesome or unwholesome dharmas, it causes the seeds to bear the effects of
fruits to gradually develop, expand, and mature; once it meets the coalescence of
external conditions, the seeds stored collecting and arising mind will give rise to
desirable or undesirable results: this is the arising. From the sense of the word
collecting, it is not only the substance of life, but also the driving force of all
things, and can also be said to be the origin of all things in the universe. It
develops everything, takes in everything, and is the center of everything. The
thought of fundamental consciousness of consciousness-only studies has already

reached the budding stage.

This subtle mind, the repository of karmic potentialities, is similar to the alayavijiiana of the
mature Yogacara. It is the cause and maintainer of all things, both the mind of sentient beings and
the world in which sentient beings find themselves. However, Sautrantika's schema does not
include the manovijiiana (vishi 7=7%) of the mature Yogacara, the consciousness that maintains a
subject object distinction. As Yinshun will show, the mature Yogacara model of the mind only
fully arose after the Sautrantika adopted certain ideas from the Vibhajyavada and the

Mahasamghika.
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5.8 Vibhajyavada

The Vibhajyavada was another Sthaviravada school that rejected the Sarvastivada's
doctrine of momentariness. This school developed its own subtle mind theory, however it did so
in a distinct way from the Sautrantika by emphasizing the fundamental purity of the mind. This
school eventually developed into a number influential sub-schools, one of these beings the
Tamra$atiya (chitongye bu 7~#5%5), which itself may be the direct predecessor to our
contemporary Theravada school.'? The Vibhajyavada's understanding the mind has some

resemblances to the doctrines of the Theravada.

[ EFEREAR—— (ERIEITER ), O iR, IHaR
BAe (914D . REELAER A REM, ELAFNARERN.
OSBRI RYMEEE, RBARTE. ] (MERERIE) (CBETA 2023.Q3,Y10,
no. 10, pp. 88a12-89a3)

The original text of Sthaviravada—the Sariputrabhidharma, has already
distinguished the six consciousnesses from manodhatu, and said that the

manodhdtu is the “first arising of mind.” It is very important to note that the

manodhdtu that is the first moment of mind is not identical with the manas (yishi

Eiiik) [of the mature Yogdcara]. I consider The Vibhajyavdada to be the earliest

proponents of subtle mind thought.

The Sariputrabhidharma established the existence of a mental cause (manodhatu, yijie & 3%)

12 The other schools Yinshun mentions as descending from the Vibhajyavada are the Mahi§asaka (huadi bu AL H1F),
the Kadyapiya (vinguang bu f£%F) and the Dharmaguptaka (fazang bu 155E:55).
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which is the first moment of the arising of mind. This is the cause of the mind as such, the
everyday mind that is constituted by the constant procession of mental images. Yinshun is quick

to point out that this term is not synonymous with the manas (yishi %:i#), the consciousness that

the mature Yogacara posits as the cause and maintainer of a subject-object distinction. The above
passage of the Sariputrabhidharma does not make any claims about the nature of this mental
cause or whether it persists through time. As we have seen earlier in Yinshun's discussion, if this
mental cause is to serve as a maintainer of karmic continuity, it will either exist conventionally,
like the pudgala of the Sarvastivada, or persist through time in a substantial way, like the
ineffable pudgala of the Vatsiputriya.

[T REE g o B amem, SOEE A O AW IR BAHARBNEGE, IR

Tl

WA EMMROF. ML, miRER, 4550, JFEEE]. B CRE
BIbHY CE—T) B WAE. SRR EA0, 45 e e g
() SRAR TR o (R o0 BT RO AR AR AR, 20 e A A2 T [ B A
IR . CoRlAH G SR, AN AT IR R I Z2 . | (R S AR
(CBETA 2023.Q3, Y10, no. 10, pp. 89a10-90a2) [A66] (i 33 %k B 4 yb
i) % 152(CBETA, T27, no. 1545, p. 774, al4-17)

The Vibhajyavada masters of the Darstantika hold that the mind is not
extinguished in nirodhasamapatti (miejinding J8 3% € ). They say: There are no
sentient being without form, and likewise there is no samadhi without mind. If

there was a mindless the samadhi, the faculty of life would correspondingly be

interrupted, which is called death. Thus it is not said of samadhi (that the mind is
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extinguished.) According to the "Abhidharmamahavibhasasastra"” (Scroll 152):
The view of the Vibhajyavada and the Darstantika correspond that there is subtle
mind in nirodhasamapatti and in asamjia-samapatti (wuxiangding #3858,
However, the Darstantika are those who hold that citta and caitta arise in
continuous sequence [one by one], and the Vibhajyavada are those who hold citta
and caitta continuously arise at the same time. There is a big difference between

them in their views on the continuity of consciousness.

In this passage, Yinshun introduces us to another set of masters, the Darstantika. This term refers
to those masters that rely on metaphors to justify their positions. In the quotations offered by
Yinshun in the Tanyuan, the positions of these masters almost always align with the Sautrantika.
It is unclear if these masters are members of the Sautrantika that have been given the title of
Darstantika or if these are Vibhajyavadins that are also Darstantika, however it is clear that the
masters mentioned above made similar arguments to the ones made by the Sautrantika. These
masters claimed that there is a kind of mind that persists through states even when the normal
procession of mental images of waking experience is interrupted. This persisting mind, for the
Vibhajyavada, is the manodhatu (yijie 75 4%).

The Vibhajyavada went beyond the claims of the Sautrantika by claiming that this subtle
mind is innately pure. Why then, in the view of the Vibhajyavada, are the minds of sentient
beings almost always impure and afflicted by defilements? That is because the mind's innate

purity is concealed by latent tendencies (anusaya, suimian F&HR). These latent tendencies are

unmanifest potentialities for future afflictions that prevent the mind from becoming enlightened.
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fo ] [A67]] (MERREIRTE) (CBETA 2023.Q3, Y10, no. 10, p. 90a2-9)[A67]

(P BB 3z B K B VD3R ) %% 22(CBETA, T27, no. 1545, p. 110, a10-20)

The Vibhajyavada is generally known for its theory of the original pure nature of
the mind. Here, let us first briefly examine its theory of a harmonious unified
nature of cognition. The Abhidharmamahavibhasasastra explains the
Vibhajyavada’s original purity of the mind’s nature as the continuity of the one
mind. As scroll twenty two states:

“There are those who hold that there is only one mind. These are those who teach
the continuity of the one mind. These teachers say ... Before the holy path
manifests the afflictions have not yet been eliminated. Therefore, the mind has
latent tendencies (suimian BERK, anusaya). When Holy Path manifests, because

the afflictions have been cut off, the mind does not have latent tendencies.
Although the times at which this mind has or does not have latent tendencies is
different, its nature is the same. For example, when clothes, mirrors, gold, etc.,

have not yet been washed, polished, or refined, these are called defiled and so on.
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If one has already washed, polished, or refined these, they are called without
defilement and so on. Although the times are different, the (underlying) natures

are not different. The mind is also like this.

In this view, the manodhatu is always fundamentally pure but that purity is only revealed when
one pursues the holy path. This conception of the mind anticipates later explicitly
tathagatagarbha infused strains of the mature Yogacara. Yinshun's inclusion of the Vibhajyavada
in his history is significant. In Yinshun's view, the development of the tathdagatagarbha was
intimately linked to the development of the mature Y ogacara well before the flowering of the

Dilun i and Shelun iR schools in China.

The Vibhajyavada also stressed the unity of the nature of the mind and its persistence
through time as a continuum of successive moments. In the Vibhajyavada's view, a moment of
mind gives rise to a subsequent moment of mind which retains the memories of the past
experiences of the prior moment of mind. This allowed them to reject the Sarvastivada's
conception that the mind arises and ceases in a single moment and to explain how memory

functions.

[CRBMED) %, EEEMRE i, HEtmEsRHhE 0
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HER— ], SAM—OEmE R [0 8EA FEIR a5, Mtk — )
[A701F) LA RIS 2 | (MERRERERYR) (CBETA 2023.Q3, Y10, no. 10, p.
91al-8)[A68] (il FRiEpE KR EVWER) 4 11(CBETA, T27, no. 1545, p. 55,
b14-18) [A69] (il BRI PE K RV ) 4 11(CBETA, T27, no. 1545, p. 55,
b16) [A70] (P EEIEEE KR Ib5w) 4 22(CBETA, T27, no. 1545, p. 110, al7-
18)

Volume 11 of the Abhidharmamahavibhasasastra, also includes the theory that
the cognizing nature is one. In fact, this is simply a different name for the one

mind theory of Vibhajyavada. It says:

“There are those who hold that the cognizing nature (juexing E1%) is one. These

are like those that hold the theory of one cognition before and after. These
masters say: Though the form and function of the cognition of things done in the
past and the cognition of things remembered later are different, their nature is
one. In this way, it is possible to recall earlier acts, and the awareness of the
previous and subsequent times is the same. Therefore, the previous position and
the subsequent position can be remembered." This theory of a single cognition
establishes the possibility of recalling the past based on the reason of the previous
cognitions. How could it be that the above passage’s "even though its form and
function are different, its nature is one,” is not it the same as the “Although the
times at which this mind has or does not have latent tendencies is different, its

nature is the same.” said by those that hold there is only one mind.

Because moments of mind cause proceeding moments of mind, a karmic continuity is
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maintained. Also, because the nature of the manodhatu is always of the same nature, namely it is
of a good nature, it maintains that karmic continuity, regardless of its status as pure or defiled by
adventitious defilements. While Yinshun's inclusion of the Vibhajyavada shows that he is not
hostile to the inclusion of tathagatagarbha-like elements in his intellectual history, Yinshun is
critical of the Vibhajyavada. In his view, the Vibhajyavada wanted to avoid the mechanistic
worldview of the Sarvastivada, which is admirable, but their conception is too arman-like.

Ultimately, in his view, the orthodoxy of the Vibhajyavada's doctrines are in peril.

[, MEET RELAFINER I, FRIHEZELR; HAR
A HIERTR A A BRSO DB EY R, ARE
B AR e B R AT R L AR . IR B, SRR WAL,
I RS TP B B2 I, IR . T RERRYE, SIAREANS? BER

BHEFBIRER, O AREMHPE. B ORI 1) ERe?

1

i[O, BIZRH, WRIEM. JrelE? DASIERE, H—A
8, WA ) [AT2]) (MERERRVE) (CBETA 2023.Q3, Y10, no. 10, p.
92a4-10)[A72] (HERm) & 5 (71 dE—L0ih) (CBETA, T32, no. 1646, p.
279, b5-7)

Those who uphold the doctrine of the single mind are not like Vatsiputriya in that
they establish the true self of the heretics, because Buddhism is selfless; but they
had to establish a consistent subject of life, so they establish the theory of the
single mind. Psychological activities and evolution cannot be mechanically

understood by splitting it into independent sequential dharma natures [like the
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Sarvastivada]. From the perspective of phenomena, although it is constantly
changing, the awareness in the infinite changes is still unified. Is it not the that
this single cognition nature is permanent? This one mind, from the point of view
of its opponents, was just the soul in disguise. For example, its main criticism is
found in the Tattvasiddhisastra (Cheng shi lun /% &) (scroll 5) which says:

"If the mind is one, it is the eternal, and the eternal is the true self. So what then?
It can perform future actions with present actions, as it is constantly one and does

not change. Therefore, it is called a self.”

The Vibhajyavada, unlike the Vatsiputriya, opened themselves up to the criticism that their
conception of the mind was too much like a self. As the Satyasiddhisastra states, this conception
of mind muddies the causal chain. A future moment may in some way contain within in it all past
moments. Again, in the view of the critics of the Vibhajyavada, this conception was too much
like atman. Unlike the in the case of the Vatsiputriya, Yinshun does not include a defense of this
position, but Yinshun does offer some remarks why he thinks that the Vibhajyavada felt it

necessary to posit that the manodhatu was the maintainer of a being's karmic continuity.

[REFHRRA, BRI EERINERAE; BAE O, BRI
ANBERE LA A E S A5 RUIBAE AT DIEE, SRR RS . (i
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92a11-93a2)[A73] (HE )Y £ S (69 —Iafh) (CBETA, T32, no. 1646, p.

278, c23)

Although its opponents regard it as a heretical spiritual self, the proponents of the
one mind theory believed that without this it would be impossible to establish a
chain of life. If there are separate entities before and after the arising and ceasing
of a moment, there would be no way to explain the transfer from the past to the

future. Tattvasiddhi-$astra (chengshilun [ E#R) states this view:

"Because the mind is one, it is possible to practice cultivate and gather (merits). If
thoughts are extinguished, there will be no gathering power.”

Based on the view that the instantaneous arising and ceasing (of the mind) is not
able to establish the connection of cause and effect, the nature of the mind is
taken into consideration. The one mind theorists are not the only ones like this.
The ineffable self of the Vatsiputriya and the skandha of one flavor

(ekarasaskandha) of the Sautrantika are both also like this because they address

the difficulties of the theory of momentariness.

Without the persistent, unified, and fundamentally pure manodhatu, certain basic observable
facts would be at stake for the Vibhajyavada—mnamely, the accrual of good merit over time, a
being's memorative ability and a being's karmic continuity. While the manodhatu would not be
adopted wholesale by the mature Yogacara, it is in the background of certain Sautrantika

conceptions that would be incorporated into the mature Yogacara.
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5.9 Mahasamghika

Yinshun claims the Mahasamghika also influenced what would become the later
Sautrantika's view of the subtle mind. This is another surprising inclusion in his intellectual
history as the Mahasamghika had a radically different character than other schools of the
sectarian period. It deemphasized sastra and it was the earliest school to promote the bodhisattva
ideal. Like the Samkrantika, the views of the Mahasamghika are difficult to fully reconstruct on
the basis of surviving texts, but, according to Yinshun, it does seem that the Mahasamghika
shared the view of the Sautrantika and the Vibhajyavada that mind persisted through mindless

states such as samadhi and dreamless sleep.

[CREBZEWRY B—h=, WEmyhme, [MEGaEnRaE, JFE
A0 ] [A1S]; EBEATE6O KRR RFMEENHEZR, BOTH
O, ERRR IR ELE G, 4l I . | (HERREAIRTE) (CBETA
2023.Q4, Y10, no. 10, pp. 118a12-119a2)[A15] (B EEiEEE KB #H) %

152(CBETA, T27, no. 1545, p. 774, a15-16)

Scroll 152 of the Mahavibhasasastra states that the Darstantika of the
Vibhajyavada are, “those who say that there are no sentient beings that are
without form (rilpa), and those who say that there are no beings who attain
samadhi that are without mind.” I believe that [the view that] the formless realm
(arupyadhdtu) has form and samadhi has mind (originally this is a peculiar
teaching of the Mahdasamghika) is a shared view among the Mahasamghika, the

Darstantika and the Vibhajyavada.
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The later Mahasamghika developed this view by claiming that multiple minds can arise in the
same moment and that the mind pervades the body. This stands in contrast to other views that we
have seen so far, such as the Sautrantika view, which assume that moments of mind arise

sequentially and are ontologically different from the body.

[(EE R SRR FZREE, AR [FR—RO0EE] [AL6]
. d8 OMEA, IBANIERENERAGE . HANREEA, (BRI W
RS, e [OimikS. | [A17]) (MESREIRVE) (CBETA 2023.Q4,

Y10, no. 10, p. 119a3-7)[A16] (FEH Rimsm) & 1(CBETA, T49, no. 2031, p.

16, a7) [A17] (EEBEEmER) 4 1(CBETA, T49, no. 2031, p. 16, al0)

The Samayabhedoparacanacakra explains a different teaching of the later
Mahdsamghika which asserts that “in one moment two minds arise.” These two
minds arise together, which is merely the coexistence of six consciousnesses.

However, the subtle consciousness (sitksmamanovijiiana, xiyishi &l =) is

mentioned in Samayabhedoparacanacakra, which says: "The mind pervades the

body."

According to the passage above, the Mahasamghika were the first to hold the view that the six
consciousnesses arise simultaneously. This is taken for granted in the mature Yogacara. The
Mahasamghika also introduced a seventh consciousness, like the Sautrantika, but this seventh
consciousness corresponds with the body. What is the rationale for this mind-body link? The
Mahasamghika argued that the relationship between the mind and the body can be observed. In

its view, the mind conforms to the body because the mind constantly appropriates (upadana,
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zhishou $43Z) the body.

[FRM— W a e (B B (O0), WmifEtt. RMmTFRLE, A
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BERE IO B E . AR, WEARERIR AR 2 0TI 1.

(MRS RIR) (CBETA 2023.Q4, Y10, no. 10, pp. 119a13-120a4)

The continuation (birth) and collapse (death) of our life is just this. If our
appendage moves sufficiently, no matter which part (of the body) is stimulated,
that part can cause feelings, this can prove that there is mind is within (a moment
of) appropriation. If the mind does not arise in a given moment, the body will no
longer be able to feel anything. Therefore, the appropriation of the subtle mind of
the later Mahasamghika is symbol of life and the source of all feelings.
Stimulating multiple aspects or the whole body can cause feelings throughout the
body, thus proving that consciousness is universally appropriating. Otherwise,

multiple feelings cannot arise at the same time.

The rationale for the Mahasamghika's conception of the subtle mind is not that it is the carrier of
a karmic continuity, as was the case with the Sautrantika. Though it may still do that, it was
developed to explain the intimate link between the mind and the body. If the body is just a
collection of forms (ripa) and the mind is just a collection of the other four skandhas, why

would it be that the mind receives pleasure or pain from the body? Conversely, why would it be
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that the body follows the intention of the mind? There must be some sort of function that links
the mind and the body. For the mature Yogacara, this is the manovijiiana that constantly
appropriates the world. The manovijiiana is that part of the mind that says, "This belongs to me.
This is me. That does not belong to me. That is not me." Neither it nor the subject-object
distinction it maintains are substantially real. What it determines to belong or not to belong to
itself is only conventionally established. This is the same function that the subtle mind of the
Mahasamghika performs. Like the subtle mind of the Sautrantika, it also persists through time

and change.

RS20, AR AR, AR, BERESER
KNTRAN o TEBATA BB, MEIREANCE, T 7NERAD A2 Sy ) B et ;- i LAk
AR B B2 0, SRR | (MERRSAIRUR) (CBETA 2023.Q4, Y10,
no. 10, p. 120a4-6)

The appropriating mind of the Mahasamghika is ever present and changing
within the unceasing changingness, fitting to the various dimensions of the bodies
of sentient beings. This mind which universally depends upon the body is never
not present, however the six consciousnesses arise and cease. Therefore, the

appropriating mind which universally depends on the body must this be the subtle

mental consciousness.

But if the subtle mind is that which perceives the world and the body, what about the five sense

faculties (indriya, gen #8)? The faculties should also explain bodily sensations. Is there not a

redundancy in this view? According to Yinshun, the Mahasamghika held that the sense faculties
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do not actually sense anything. Instead, the subtle mind appropriates the sense faculties and does

all of the work of perception.

[RRRAE) B, IRARE, BARE, HRAZAE. MO0urRi,
AaeefEsz, AN M, KRR, AR B 2 T i B A
1 BERSAEVIRRGR. )AERIERA, AT, #AEE
Mo SRRSAEFH IS, WAEE M. MO, RAEMMER, AN
OFREED | (MEEARYE) (CBETA 2023.Q4, Y10, no. 10, pp. 123a10-124al)
According to the view of the Mahdasamghika, the eye does not see form, the ear
does not hear sound, and the five sense organs are just balls of flesh. Cognitive
experience, this being the arising of the six consciousnesses, is only able to arise
by the subtle mind appropriating these flesh balls. In short, the Mahdsamghika’s
teaching on the subtle mind is that it is concealed all over the inside of the body
and that it is omnipresent, it has a close relationship with the physical body. The
distinction between sentient and non-sentient beings and the boundary between
life and death are both [found] here. The cognizing function of the six
consciousnesses also arise from it. The cognitive experience of the subtle mind is

the outward manifestation of life and is [all] subtle psychological activity.

The Mahasamghika, by trying to explain the link between the body and mind, collapsed the
distinction between mind and the sense faculties. However, this is not a fully idealistic ontology.

According to Yinshun, in the view of the Mahasamghika, sensations (vedand, shou %) are still

received from the external world, even in periods of time when the sense faculties are not
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present, such as samadhi and dreamless sleep.
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The later Mahdasamghika’s [teaching that] “the mind is based in the body”
explained that it is because of the mind’s appropriation of the five sense faculties
that cognitive experience can arise throughout the body. Cognitive experience
arising from appropriation of the physical body has nothing to do with whether
the five consciousnesses arise or not, and it is also different from the painful and
pleasant feelings in consciousness. For example, when entering samadhi or
sleeping deeply, although the sensations (vedana) corresponding to the five
consciousnesses do not arise after coming out of samadhi or waking up, we still
feel a kind of joyful or tired feeling. Suppose there were no physical sensations
while sleeping, then after waking up the bodily consciousnesses and the mental
consciousness should not have a tired feeling due to deep sleep. This is clear

evidence of the appropriation of the subtle mind.

The sensations that are received after moments of mindlessness serve as proof of the
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appropriation of the subtle mind during those moments of mindlessness. It also indicates that the
external world persists in moments of mindlessness. Thus, even in deep samadhi, a being's
karmic continuity is maintained. As Yinshun notes, this kind of mind is strikingly similar to the

adanavijiiana (atuonashi B¢ L) as it is described in the two most important Yogacara

scriptures, the Samdhinirmocanasiitra and the Lankavatarasitra.

e, WA FAMEEMER, WRAT A 2 7RIBAL. (IR
ALY BUBATRE ARG, CERMB 2 A T AE) B —UIIRE, AR ERZNGE IR
A AT . | CHERREEERYR) (CBETA 2023.Q4, Y10, no. 10, p. 121a8-10)
Here, we see the source of the thought of a fundamental consciousness and the
establishment of the name ‘“‘fundamental consciousness". The dadanavijiiana of the

Samdhinirmocanasutra and all the root consciousnesses in the Lankavatarasiitra

directly evolve from this "fundamental consciousness”.

With this last contribution by the Mahasamghika, all the antecedents to the eight-consciousness
model of the mind of the mature Yogacara are in place. The Sautrantika conception of the subtle
mind anticipated the alayavijiiana. The Mahasamghika's appropriating subtle mind anticipated
the manovijiiana. And lastly, the Vibhajyavada anticipated the tathagatagarbha tendencies of
certain strains of the mature Yogacara. While the developments of these schools fit neatly with
each other when viewed in the light of the eventual development of the Yogacara, Yinshun

stresses that each of these doctrines have different rationales and emphases.

[ AGEAR AT, SRR BT pT GRS AN, ANO A R(R, afEnT
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2023.Q4, Y10, no. 10, pp. 121a10-122al)

Although the establishment of the idea of the fundamental consciousness is
related to the true self, subtle aggregates, and careful mind described above, and
although it can be said to be the fusion of the common requirements of these
ideas, it is more important to weigh the fundamental consciousness of the
Mahasamghika, the one mind of the Vibhajyavada and the collectively arising
mind of the Sautrantika. Each has its own emphasis in the purpose and
explanation of its establishment, and focusing on the fundamental consciousness

is to explain the source of psychological activities.

While the building blocks for the eight-consciousness model of the mind are in place, we have
yet to look at the two other distinctive doctrines of the Yogacara that Yinshun accounts for in the
Tanyuan—the doctrine of perfuming (vasanda), and the Yogacara's objectless ontology. Though
Yinshun has dealt some with ontology and mentioned seeds (bija), he has yet to give a full

account of how perfuming developed.

[ MERSE: AR, AR AR An il AEAE dn MRr BRERUES /N R A A
B, W TR IAHE A RN RS, B B RiR BliE
g, M EOM B ST A, BAERZAIE, A0 IAEE, AR

Rtz & A RREIIN . | (MERSERUED) (CBETA 2023.Q4, Y10, no. 10, p.

65



124a2-5)

The fundamental consciousness of consciousness-only studies originally focused
on the arising of life; on the function of the maintenance of life and the emergence
of six consciousnesses, the profound and mysterious idea of the fundamental
consciousness emerged. Though later generations of Mahayana consciousness-
only scholars described these in fragments, they shifted their focus to another
aspect. However, we should know that the existence of the subtle mind cannot be

proved by maintaining the [doctrines of] bija and being vasand.

The development of the fundamental consciousness (benshi A<i#f) was rooted in the early
Buddhist model of the twelve links of dependent origination, with a special emphasis on the links
of consciousness (vijiana, shi i#}), and psycho-physical existence (namariipa, mingse % ). As

Yinshun begins the third chapter of the second volume of his history, his focus will shift towards

the role that the afflictions (klesa, fannao A1) and the holy path play in the development of

perfuming.
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Chapter 6: Vasana

6.1 The Problem of the Continuity of the Afflictions

Vasana developed independently from the subtle mind and its development was not
tightly linked to the development of the fundamental consciousness, but vasana aims to resolve a
closely related problem. The alaya explains how sentient beings can maintain a karmic
continuity without a self. Vasana explains how a future karmic outcome can be said to exist
latently in a past or present moment.

The metaphorical fuel that powers the constant turning of samsara is the afflictions

(klesa, &’

¥ fannao), the thoughts, words and actions that give rise to future suffering. As the

first two of the four noble truths state, existence is marked by suffering and that this suffering
arises due to causes. If one removes these causes, then suffering will no longer exist.

In our own lives, we often have moments where the causes of suffering are removed.
Imagine a person sitting calmly inside a house by a fire side on a cold winter night. The causes of
suffering, anxiety, vulnerability and cold, have all been removed and thus suffering does not exist
for this person. Yet, in the final analysis, no one would say this person has ended suffering or
achieved final nirvana. Why? Because future suffering will surely be visited upon this person.
But is this a reasonable view? The suffering of the future is not real for this person and their past
bad karmic actions are not manifest in this current moment. How can we say that this person has
afflictions?

But one could say that the person, as they sit by the fireside, might have lesser kinds of
afflictions, such as the room being too warm or their mind being mostly, but not completely at
ease. So let us take the extreme case. Can it be said that a meditating monk who has achieved the

samadhi of the fourth dhyana still suffers afflictions? Certainly, like our fireside sitter above, the
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monk is experiencing no afflictions. His past bad actions are not present to him while meditating.
In fact, no object or mental states are present to him at all! Yet, on the naive view, we would still
not say that the monk is enlightened. We would not say that he has put a final end to suffering. At
some point the monk will get up from his meditation and his past actions will cause him to
undergo some future form of suffering. Why is that? How can it be that the causes of suffering
can be non-existent one moment and then cause future suffering in another moment? It is
because the causes of suffering somehow exist in a latent state, unmanifest, yet still present. But
how can the afflictions exist in this latent state?

In the mature Yogacara, this latent existence of affliction is explained by vasanda and bija.
Like the alaya, these two concepts are the product of the long intellectual development during
the sectarian Buddhist period. While the tensions that vasana and bija aim to solve are slightly
different from the tensions that the subtle mind solves, they both explain the latent, unmanifest

existence of karma in the present moment. Yinshun says this of the various precursors to bija.

EMFEFMESR, RAERE RRAREEMR, R Oofe —BRGM
A, EPEBAERRE T E AT E . | (EREEIRTR) (CBETA 2023.Q3, Y10,
no. 10, p. 126a5-6)

Their common requirement is that when a certain dharma does not have a
moment of causal efficacy, it already exists; once the causes and conditions come

together, it will transform from potential ability into reality.

We have seen in Yinshun's discussions about the development of the subtle mind and the alaya

that the karmic continuity of sentients beings was an important concern to the schools of the
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sectarian period. As we look at his account of the development of vasana, we will see that the
multiplicity of phenomena that make up the world, both the pure and impure phenomena, were
also an important point of focus for these schools. If the function of the subtle mind doctrine is to
explain how the unity of a being's karmic continuity persists through time, the function of vasana
then is to explain how a world of multiplicity arises. If one takes the classic Buddhist view of
causality, that like cause produces like fruit, why then is the world filled with many different
kinds of effects that arise from different kinds of causes? Why is the world not just a
homogeneous procession of either pure or impure dharmas? In the mature Yogacara bijas will be

used account for this kind of heterogeneous ripening of causes and effects.

MEREE K EE, 2EMS—UNEERERIIRE, ERERNERER. 8
. ALK AR, EAERMAGEENITRNE, EERKHES . BE. HiE
Hil, dOEFEE, WEEREBRAFER. | (MERSRIE) (CBETA
2023.Q4, Y10, no. 10, p. 125a6-9)

However the purpose of vasana (zhongxi 7% %) is to establish the capability of all

dharmas to arise. Its required characteristic is difference and change. The
purpose of the subtle mind is to serve as the basis for the purity and impurity. This
naturally requires unification and grounding. On this point, the subtle mind and

vasana are without a doubt entirely different.

The two, the alaya and vasana, are tightly linked. The subtle mind of the Sautrantika is
fundamentally the collector and collection of latent karmic potentialities (bzja). While the subtle

mind is, in a sense, nothing other than a collection of bija, it is still necessary to explore the

69



rationale for the development of bi7ja separately from a study of the origins of the subtle mind.
Yinshun starts with a basic question we have already asked. Why, if beings always

seemingly always intend wholesome things, are they still afflicted?

[IRAIA T R OIG? R R R, AfEER R, AEEAN?
HERE AN mE [ —aih] , FEL, RMEEAREN, &R EE
25Ty, BAESCECRM . 1B— &0, AFEERT L, 8w g
. | (MEEHRVE) (CBETA 2023.Q4, Y10, no. 10, p. 129a1-4)

Don't we always have wholesome thoughts? When afflictions do not arise, why
are we still ordinary people and not saints? Although some people sing “one pure
moment of thought is one moment of Buddhahood,” in reality, we still give rise to
afflictions; the power of past afflictions still dominate us. This one moment of
wholesome thought is not the same as the wholesome thought of the saints. It is

still full of the shadows of defilements.

This is the same question that the Sautrantika will wrestle with in their development of the
vasana doctrine. Ultimately, the Sautrantika found that bija are a necessary part of their schema

of karmic continuity as an explanation for the continuity of latent tendencies (anusaya, suimian

BEHR).

6.2 The Orthodox Sarvastivada's Rejection of bija
Just as in Yinshun's discussion of the development of the subtle mind, the Sarvastivada

again offer a foil against which one can better understand the Sautrantika and Yogacara doctrine
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of vasana. The Sarvastivada took a different path to explain the possibility of latent afflictions. It
did not need bija. It could explain the existence of afflictions in terms of its ontology of dharma
natures. Past events still have a real substantial existence regardless of their manifestation and

their outcomes in the future also have a real existence.

(W2, WKL, HEREIRAR TR O . L UREMRAE, B
AT AR HER=EAwmE, RE@EL, Bk, fAnl

Wi E MR T ER. e, AR, (HIREREE

M

. | (MERERIR) (CBETA 2023.Q4, Y10, no. 10, p. 126a6-9)

On the basis of the existence of substantial actuality, the Sarvastivada infers that
ripa and all mental dharma already exist in the future and this can be said to be a
manifestation of vasana thought. However, the Sarvastivadins are those who
uphold the existence of the three times. If one considers only the past, the past is
not able to transform the past to recreate a new outer form. It cannot be said that
this [idea] has no connection with bija thought, but in the final analysis it is very

different [from vasand].

Past dharmas cannot be changed in this view. They abide in an unchanging state as dharma
natures. An action in the current moment has no effect on past actions. This contrasts with the
mature Yogacara's position that newly collected bijas, as they are collected, condition the bijas
that already make up the alaya. Yinshun argues then that the Sarvastivada's account of karmic
continuity has little to do with the mature Yogacara's account.

Rather than positing bijas to explain karmic continuity, the Sarvastivada and the
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Vatsiputriya posited the existence of the dharma of acquisition (prapti, de 3). This dharma
allows for the consequences of action to follow a being's pudgala through time. In the orthodox
Sarvastivada's view, it, like the pudgala, is subject to momentariness, arising and ceasing in a
single moment. But a series of moments gives rise to the illusory existence of a person and a

karmic continuity associated with that person.

A EEES S, R REANE L DR, BRI S O R AR, TR
JBAHRIESR, @AV OAMETH (15 ]. EESAET R, #REK
o | CMERREEIRIED (CBETA 2023.Q4, Y10, no. 10, p. 153a3-5)

What they want to discuss is how this past karma remains connected with the
body and mind of sentient beings after karma has entered the past. Because of the
demand [that karma] belongs to [a particular] sentient being, [the Sarvastivada]
established the non-mind corresponding factor (citta-viprayukta, xin buxiangying
xing UAFAIEAT) of acquisition (prapti, de 18). The Sarvastivada and the

Vatsiputriya are both like this.

The dharma of acquisition does not correspond to the mind. It is present regardless as to whether
the mind as such is manifest. This explains how a being's karmic continuity is maintained even
in states where the mind disappears. In Yinshun's view, this is a simple system, however, it
causes the issue of infinite recursions as each dharma of acquisition requires another dharma of

acquisition for it to be maintained.
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[ME—&HEk, — &AW 15, [15] EFHEe (851, &%
Al VAR VAR, RAERIERE. mINEGRE. 3670, B TRRIE, #E
FERARR, EFRBELIAT, BEEERAN. ] (MEHSH)E) (CBETA
2023.Q4, Y10, no. 10, p. 153a5-7).

But once we examine it, we find that each dharma has its own “acquisition,” and
“acquisition” also has its own “acquisition acquisition,” before, after and during
[the manifestation of] the dharma. This then becomes a most tedious and difficult
theory. Because of acquisition’s power, as long as there is no stimulated [karmic]

effect, karmic power attains to the future without the use of the past and still

belongs to a sentient being.

While the issue of infinite regress seems inelegant, it is a legitimate question to ask if this is a
meaningful critique of the doctrine. Though Yinshun does not include a discussion of the issue of
infinite recursion, Buddhism, unlike Aristotelian thought, does not outright deny the existence of
infinite recursion. One could take for example the notion of the beginningless past as a legitimate
form of infinite recursion within a Buddhist worldview. But the question of the coherency of the
Sarvastivada's view is not Yinshun's focus. He includes this position to make the point that the
Yogacara did not necessarily have to adopt vasana. There were alternative options that could be
employed to explain the continuity of the afflictions available to thinkers in the sectarian

Buddhist period.

6.3 The Mature Concept of bija in the Sautrantika

The concept of bija is based on the metaphor of a seed and its fruit. If the conditions are
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right a seed causes a fruit to arise. This fruit is just like the fruit the seed came from. But a seed
does not always produce a fruit and even when it does produce a fruit, it does not necessarily do
so immediately. A seed can lie dormant for an extended period of time and still maintain its
causal efficacy. The Sautrantika masters thought of latent karmic potentialities as being like
metaphorical seeds that are collected by the subtle mind.

Unlike plant seeds, karmically potent acts do not always result in a future identical act.
An act done in the context of a being's life exists in relationship with countless other acts that
determine that being's karmic trajectory. Vasana describes the complex relationship between
karmically potent acts in a being's past and helps explain why an act of one sort can produce a
future act of a different sort. The term vasana is based on the metaphor of perfuming or dying.
When a white piece of cloth is newly made, it looks and smells like its causes. If it is made with
cotton, it will be white and smell like cotton, but when a cotton garment is exposed to incense, it
takes on the new characteristic of the smell of incense. When a white piece of paper is covered in
black ink, it takes on a black color. This is applied to the concept of bija to explain how bijas can
produce a kind of fruit different from their cause. According to Yinshun, in the view of the
Sautrantika, when an act is performed, there is a kind of unmanifest karmic potentiality that is
implanted in the subtle mind. That karmic potentiality is a bija, but that bija is one among
countless other bija collected by the subtle mind. When that karmic potentiality is added to the
being's subtle mind, it begins to condition all of the other bijas that already exist in the subtle
mind. It is also conditioned by them in turn. This is vasana. Thus, when that bija sprouts, when
that karmic potentiality becomes a manifest reality, it does not create a future action that is
identical with the past action that caused it. While that past action is its cause, there are a

limitless number of other conditions changing and shaping the bija's future fruit.
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While this simplified account of vasand does answer the question of how the
heterogeneous ripening of causes and fruits can occur in the Sautrantika view, it poses more
questions. What are these bija? Are they dharmas? Are they something else? What is their
ontological status. The Sautrantika claimed that the bijas belong under the rubric of non-

indicative form (avijiiaptiriipa, wubiaose #3).

[ A BRI AR R i, 30 R, A AR CREB VDR
(B— ) @ TEmER: RESRSE, MEiith. | (SR
(CBETA 2023.Q4, Y10, no. 10, pp. 146a12-147a2)
The Sautrantika Darstantika Masters that came out of the Sarvastivada had a
different view of karmic power than the Sarvastivada. According to scroll 122 of
the Abhidharmamahavibhasasastra “The Darstantika say: indicative (vijiiapti,
biao 3%) and non-indicative form (avijiiaptiripa, wubiaose 3% 4) do not have a

’

substantial nature.’

The term non-indicative form (avijiiaptiripa, wubiaose 3R ) is shared between the
Sthaviravada schools. It is an intuitive idea that is used to describe the nature of karma. It can be
observed that prior acts cause future acts, but the thing that serves as the mechanism for this
chain of acts cannot be seen. The Sthaviravada identified this thing as belonging to the skandha
of form (ritpa, se ), but, unlike other things subsumed under the rubric of form, it is not
manifest as an observable phenomenon. In the view of the Sarvastivada, this unobservable karma
stuff is the dharma of acquisition (prapti, de #3). Acquisition arises from the dharma nature of

acquisition so, according to the Sarvastivada's ontology, that means that karma is made up by
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something that is substantially real (dravyasat, shiyou ‘& 4). The understanding of the
Sautrantika runs counter to this. In its view, non-indicative form does not have a substantially
real nature. There is no unchanging something behind karma, therefore karma must be merely
conventionally existent (prajiiaptisat, jiayou ).

The Sautrantika's rationale for holding that non-indicative form is conventionally existent
is that it, like all other actions that a sentient being does (karma), is merely a collection of form
(se ). As per dependent origination, form is not something in and of itself. It is merely a
collection of relationships that are conventionally called a thing. Thus, non-indicative form must

also be conventionally existent.

[B3&. FERIMEERE, BERANEHER. BORKEOKRERMmRL
H: BERRHUREE, —RUBARERER, ZRIHEAESAREA. BRE, &

[ 2 KA, PRE KRR [A144], WARER .| (MEmS
RVE) (CBETA 2023.Q4, Y10, no. 10, p. 147a3-5)[A144] (P B2 B {H 2 5 )
%13 (4 733N (CBETA, T29, no. 1558, p. 68, c27-28)
Bodily expressions, verbal expressions, and non-indicative form are all regarded
as not substantially real. Shapes are conventionally established on the basis of the
accumulation of apparent riipa; an interpretable voice cannot be interpreted in a
single moment. A continuum of many moments is not substantially real. Non-
indicative form is “based on the great elements of the past, but the great elements

of the past are not existent.”
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All three kinds of karma, acts of the body, speech, and mind, are merely conventionally existents

collections of form. The Abhidharmakosabhdsya states that the Sautrantika held that all forms
are really the great elements (mahabhiita, dazhong KF#), the four elements of Indian

cosmology—earth, water, fire, and wind—from which everything in the world arises. Here, the
Sautrantika seemingly collapsed the distinction between sentient beings and non-sentient stuff.
Both are made up of conventionally existent riipa. This would seem to eliminate the role of

intention in karma. According to Yinshun, this would misrepresent the Sautrantika's view.

[EHERRREROTI AR, AT ERENETE. IEERMER? (K
BEDmY (B——=) M. [EwWHEi: 5. 55, 53, &A1) (M
FRERVE ) (CBETA 2023.Q4, Y10, no. 10, p. 147a5-7)

Although the Sautrantika inherits the name non-indicative form, it does not allow
that it is karma’s substantial essence. So, what is karma then? Scroll 113 of the
Abhidharmamahavibhasasastra states “The Darstantika say: The karma of body,

speech and intention is all cetana (si [8.).”

While the Sautrantika does inherit from the Sthaviravada the term non-indicative form, and this
non-indicative form plays some role in the working of karma, in the view of the Sautrantika the

real distinction between a karmic and non-karmic act is volition (cetana, si /). Volition is one of

the five skandhas that constitute a sentient being. In the Sautrantika view, without intention, there

is no ripening of causes into fruits.

[CREBZEDGY B [BEEEEAR | [A146], HWREMERE. (HE
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PUER [REUER ], REZE. ] (MEEARIE) (CBETA 2023.Q4, Y10, no.
10, p. 147a8-10)[A146] (il EL fE K R 250b5m) & 19 (CBETA, T27, no.
1545, p. 96, a25-26)

The “apart from cetand there is no ripening cause (vipakahetu)” of Scroll 19 of
the Abhidharmamahavibhasasastra is also [in reference to] this idea. Scroll 13 of
the Abhidharmakosabhasya and scroll 34 of the Abhidharmanyayanusarasastra
contain the Darstantika teaching on karmic power. In general it says “the cetand

of deliberation” at a time of thinking or decision is intentional karma.

Volition then is the ripening cause that allows for the ripening of a cause into a fruit. This is
certainly a break with the views of the Sautrantika's mother school, the Sarvastivada, but it does
not fully address the question of how the bija theory developed historically. Yinshun points out
that, while we do see the idea that volition (cetana) is central to karmic potency in early texts, the
idea of bija does not appear in the Abhidharmamahavibhasasastra. The idea of bija does
explicitly appear in Nagarjuna's Milamadhyamakakarika. If the Sautrantika developed bija as an
extension of their volition doctrine sometime before Nagarjuna's lifetime, this places the

development of bija roughly around 150 A.D.

[ ACHRAT ARG 3 A I AR, R AE B T i, CREZEDERD) T
BRI, EIA IR TR . CRBBEEVDER) SRR AR e A 5
£ CrPam) AL A BRI S AR . MRS, e CRER 2D

am) B (AR BUEAEZ M. | CMEREEFRTE) (CBETA 2023.Q4, Y10, no. 10,
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p. 168a3-6)

The Sautrantika masters also gradually developed a bija theory from the idea of
latent karmic power. The Darstantika in the Abhidharmamahavibhasasastra had
not yet had a clear explanation of bija. Nagarjuna Bodhisattva, who lived after
the collection of the Abhidharmamahavibhasdasastra, began to teach about the
theory of continuation of karma in the Millamadhyamakakarika. The
establishment of a bija theory probably occurred between the writing of the

Abhidharmamahavibhasasastra and the Miulamadhyamakakarika.

Bijas, as they are understood in the mature Yogacara, are a product of volitional acts, but the bija
doctrine also clarifies some issues regarding the sequence of cause and effect. If time is viewed
as a series of arising and ceasing moments, cause and fruit cannot share a continuity. A cause
arises and ceases at one moment and its effects arise and cease in the next. However, this goes
against our intuition. The two must have a continuity, otherwise it cannot be said that a cause
causes its effect. The metaphor of seed is used to describe this relationship between cause and

fruit.

[TANZFEeARAE, B T4, fe2mAR, BEMMAHAE. 1R M4, 1
FHEA R, RFRAR, AR . MRV, OEMELE, EME
B, O fOOAEME, MHRSE R, RERER, TR
[A175136 R % T, (HIEREIEA: Ryfiviia BRI ANRE S e Bl A RER 1 31
%R, AERH THE AR | (MERRERERYE) (CBETA 2023.Q4, Y10, no.

10, p. 168a7-12)[A175] (H&m) &3 (17 B3N (CBETA, T30, no. 1564, p.
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22,all1-18)

“Such as the continuity of buds and so on. They all arise from seeds, and from
this fruits arise. Without seeds there is no continuum. From seeds, there is a
continuum. From a continuum, there are fruits. First there is a seed and then
there is a fruit. There is no cut off and also no permanence. It is like this from the
first [moment of] mind. A continuum of mental dharmas arise. From this there are
fruits. Apart from the mind, there is no continuum. From the mind there is a
continuum. From the continuum there are fruits. First there is karma and then
there are fruits. There is not cut off and no permanence.” Karma is in the past,
but the results can still be retributed; In order to solve the problem that cause and
effect are not related but can become cause and effect, the metaphor of seeds and

fruits is used.

If we follow Yinshun and allow ourselves to read Nagarjuna's presentation of seeds into the
Sautrantika's position, then we see that bija, like the subtle mind, challenges the Sarvastivada's
conception of momentariness. In the case of the real seeds of plants and fruits, there is no
discreet moment where a seed stops being a seed and starts being a plant. But when the seed is
first planted it is certainly not a plant, and likewise, when a plant brings forth a fruit, it is
certainly no longer a seed. Causes and effects, in the Sautrantika's view, are like this. They are
not a series of discreetly arising and ceasing moments. Instead, as they transform from latent
karmic potentiality into manifest dharma, they remain a unified but changing continuum.

The mature Yogacara adopts the idea of bija and views bijas in a very similar way as the

Sautrantika did. The seeds are collected by and constitute the alayavijiiana and they give rise to
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manifest dharmas. The distinction that the Yogacara will add to this schema is that these bijas are

fundamentally constituted by consciousness (vijiidna, shi 7). While vasand and bija give the

Yogacara and the Sautrantika a coherent alternative to the Sarvastivada's account of the existence
of latent tendencies and afflictions, these doctrines bring up new set of questions. If these bijas
cause and are caused by the impure phenomenal world, how can a sentient being give rise to
enlightenment? If all the karmic potentialities contained within the subtle mind exist with
impurities (sasrava, youlou %) how is it at all possible that untainted (anasrava, wulou #iw)
dharmas can arise? Vasana and bija pose a serious problem for the hodology of the Sautrantika
and the Yogacara. While the vasanda doctrine as it has been described so far by Yinshun is
sufficient for explaining the continuance of afflictions, it is insufficient for explaining how the

holy path can arise.

6.4 Anasrava bija

In the Sautrantika's view, impure bijas explain the continued latent existence of the
afflictions, but the impure bijas cannot explain the possibility of the holy path. As per the third
noble truth, final nirvana must be possible, therefore there must be something that causes the
holy path to arise. Within the Sautrantika's schema of vasand, this possibility is explained by the

untainted bijas (anasravabija, wulou zhongzi MEJRFET).

There are two options for addressing the existence of these untainted bijas. Either, they
must somehow already exist latently within sentient beings and be manifested by the arising of
certain conditions, or purity must be able to arise from impure causes. Yinshun points out that
these two alternative views mirror two more basic Buddhist understandings of causality.

There are two ways of viewing a dharma that comes into existence. 1) It is caused by
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many causes and conditions, but it has its own essence. This is equivalent to Yinshun's
presentation of the Sarvastivada's ontology of dharma natures. 2) A dharma is nothing but the
coming together of its prerequisite causes and conditions. This view is closer to the Sautrantika

position that the actions of sentient beings (karma) are conventionally existent.

[FRAMERNE: BENAWMEEAR: (). B4R, BHEEE %
fF, HEAREEN, AEmBltt: AEREUN, CERRMMAIIFLE.
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(CBETA 2023.Q4, Y10, no. 10, p. 196a5-10)

We need to know: Buddhism has two strains of thought: (1) Although the
emergence of a dharma requires various conditions, it is not a conventional
amalgam and has its own self-nature; before it arises, it already exists in a
concrete and subtle way. If there is no such self-nature, it cannot arise even if
there are other supporting conditions. (2) It is believed that the emergence of a
certain dharma requires various causes and conditions, and its existence will be
lost if it is separated from the causes and conditions. Causes and conditions may
be close or distant, but closeness and distance are only a matter of necessity and
non-necessity. This is the primary condition. This [primary condition] does not
have to be one. These two ideas are in opposition to each other. Although the

Sautrantika is not completely [this way], its original untainted seeds
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(andsravabija, wulou zhongzi #EIRTE) belong to the latter strain [of thought].

Both the Sarvastivada and the Sautrantika had to explain how untainted dharmas arise from the
impure world to account for the possibility of nirvana. However, the Sarvastivada's ontology
gave them a relatively neat explanation. The impure phenomenal world is not the cause of the
holy path. It is the dharma natures, which are themselves not manifest changing things, that give
rise to the effect that is the manifest holy path. As Yinshun says, in the Sarvastivada's view the
holy path already exists in a latent state and the moment in which arises is not caused by

preceding moments.

[AEH AR, BRI, WARMUERE RS, ARG IERS ARk
M. RAELIANERA MIREATIE, rUger s, =A FREE K. ]
CMERS A ERIR) (CBETA 2023.Q3, Y10, no. 10, p. 194a3-4)
The view of the Sarvastivada is that causes and conditions arise, which does not
mean that a certain dharma nature arises anew, but that from the conditions
stimulating the dharma nature there arises a causal efficacy (zuoyong 1EH).
Before seeing the path, there has been no pure (anasrava, wulou ) practice,

so the first thought moment of the pure dharmas does not have the same cause.

Therefore, the Sarvastivada claimed that like cause does not necessarily produce like fruit.
Instead, the dharma nature is activated by a cause. Thus, when one sees the holy path, pure
dharmas arise, but this option is not tenable for the Sautrantika, or their predecessor school, the

Samkrantika. These two schools rejected the Sarvastivada's ontology of dharma natures. The
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Samkrantika instead upheld the position that beings already have a holy dharma (shengfa 221%)

within themselves. As we had discussed before, it is hard to reconstruct the positions of the

Samkrantika, but Kuiji offers some about this primordially existing holy dharma.

[ I I H I AEHS, S sRigs, e A AA M EARRN . (5
SElmERY AR [ RAEMPIREEEE. | [A2481i8 B89k, BFEMARML [ RD M IRAR
EHEUR ] [A249]. TENKR G, ERNEERTT, LIREBE
(1, #BEER .. AmEammmer, sRE0FE, EA KRR TRMERE, B
ANEEEN . | (MERREARIE) (CBETA 2023.Q3, Y10, no. 10, pp. 194al2-
195a6)[A248] (EI=Hmsm) 4 1(CBETA, T49, no. 2031, p. 17, b5) [A249]
(EEpEmEmmiAse) % 1(CBETA, X53, no. 844, p. 590, a3 // Z 1:83, p. 233,

b18 // R83, p. 465, b18)

The Sautrantika that first flowed out of the Sarvastivada was the Samkrantika. It
had originally pure bija thought. The Samayabhedoparacanacakra states:
“Differing beings also have a holy dharma within [them].” Kuiji says of this holy
dharma that “it is the achievement of a pure seed of dharma nature.” The holy
dharma in an ordinary person's body will of course not arise in a manifest way
but must be latent and hidden. Regardless of its name or meaning, it is

unmistakable that it has the function of andsravabija.

Kuiji goes as far as saying that this preexisting holy dharma is an untainted bija (wulou zhongzi

IR FH 7). The Samkrantika conception of a holy dharma is reminiscent of the concept of the
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untainted bijas as they will be employed in the mature Yogacara, and it anticipates certain
tathagatagarbha strains in the Yogacara. But the existence of primordially existing pure seeds
does not seem to follow directly from the Samkrantika's conception of a holy dharma (shengfa

59%). While the Sautrantika did adopt the position that there are primordially existent untainted

causes, their positions were more complicated than the position of the Samkrantika.

[ KIEIEFEER) &, RIPREEHT, FRlRE TG, HiEMFET
HIA L, BRAIRK. g, AraRREEEROEAR. Kk, AL
A AR, A DR R, SSERANSIA MR, A A I 0 A A PR
1o OEIEREG) BT, MEFEGETRARAG BRI, BRI e B A
Ao FARAAR, HEMEEE, RN, FaetimE. | (M
EYJE) (CBETA 2023.Q3, Y10, no. 10, p. 195a6-10)

Judging from Abhidharmanyadyanusarasastra, later Sautrantika masters
advocated that the pure seeds exist primordially, but these pure seeds themselves
were with impurities (sasrava). The Darstantika did not allow that a cause and an
effect could exist simultaneously. Therefore, the Sarvastivada did not establish
primordially existent pure seeds, but they could still say [that pure dharmas] had
causes and conditions. The Sautrantika did not establish primordially existent
pure seeds and thus had the difficulty [of explaining] causeless pure seeds [and
their pure fruits]. In scroll 15 of the Abhidharmanyayanusarasastra, when
criticizing Sautrantika’s failure to establish all causes, it talks about its

primordially existent of the pure cause (jing jie ¥ 5t). The pure cause is
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primordially existent, but it needs to be continuously transformed and there are

other supporting conditions before it can arise without impurities.

According to their critics, the Sautrantika posited that there is a pure dhatu (jingjie 5 5%). This

pure cause is primordially existent in sentient beings, however it is activated by the arousal of

impure seeds that serve as assisting conditions (zhuyuan BI%%). In this view, there are no pure

karmic potentialities as such. Instead, there is a kind of non-bija cause that brings these pure
potentialities into existence. As Yinshun states, the Sautrantika were locked into this position
because of their understanding of causality that they inherited from earlier Darstantika masters.
The Darstantika masters argued that causes and effects could not exist simultaneously. As we
have seen in Nagarjuna's presentation of bija, bija are not subject to momentariness. They do not
arise and cease in a series of discreet moments. Instead, they exist in a unified changing
continuum. If a pure bija were to already exist in a sentient being, it would be both a pure cause
and a pure fruit simultaneously. The introduction of the pure dhatu as a means to explain the
purification of impure seeds allowed the Sautrantika to retain the Darstantika understanding of
the sequentially of causation, but it only opens up more difficulties. For example, what is the
ontological status of this pure cause? Is it unconditioned or is it subject to the conditional world?
Yinshun does not offer any of the Sautrantika's attempts to deal with these difficulties. There
may be no sources on how the Sautrantika dealt with this problematic as, in some sense, it is at
this stage of development where the mature Yogacara comes into being. According to Buddhist
lore Vasubandhu, one of the great originators of the mature Yogacara, was an eminent
Sautrantika master before he converted to the Mahayana. He, and the mature Yogacara more

broadly, accepts the Sautrantika's bija doctrine. Later Yogacara thinkers who developed
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Vasubandhu's thought, such as Dharmapala, would deal with the problems posed by the existence
of untainted bijas. In Yinshun's view, the problem posed by the pure dhdtu required later thinkers
of the Yogacara to either radically modify their understanding of bija or incorporate the views of

the Sarvastivada into the vasana doctrine.

[E R MR AE: —. SuEfA A EE, AR =AM T mAa,

=

EAEBMBEMR. . EAEEMANR, ARLEEEOERE. BA
HOMERS A, A IR IE ik, BT B, H Bk R R Ak e
W BAGE FEEAAA. ] (MERERERYR) (CBETA 2023.Q4, Y10, no. 10, p.
190a2-5)

There are only two ways to go: 1.) Transform Sarvastivada thought, recognize the
primordial existence of the seeds of the three natures [the pure, impure, and
neutral natures], along with the perfuming of karmic power and heterogeneous
ripening of fruit. 2.) Expand the boundaries of perfuming so that it was no longer
simply the perfuming of wholesome and unwholesome mental intention (cetana).
Later generations of consciousness-only scholars have gone down these two
paths, or even made compromises. However, even when it comes to

Dharmapala’s extremely speculative consciousness-only, there are still

difficulties.

Yinshun notes in this passage that, while the mature Yogacara takes up the Sautrantika project of
vasand, Yogacara thinkers modify certain Sarvastivada ideas to deal with the difficulties posed

by vasana. It is noteworthy that he ends his history of vasanda here. By ending this portion of his
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history, Yinshun emphasizes the problems posed by vasana, showing that the system, at least as
the Sautrantika presented it, is still fundamentally insufficient for explaining the possibility of the

holy path.

6.5 Yinshun's View of bija as Insufficient
Yinshun's assessment that vasana is insufficient is not surprising. Though he sought to

promote a non-sectarian Buddhism in his works, his primary training was in the Sanlun =i

teachings, the sinified strain of Madhyamaka thought. Ultimately, in Yinshun's view, any kind of
thinking that relies on a reified existent something falls short of a complete account of ultimate
truth. For Yinshun, the bijas are one such category of reified somethings, regardless of the subtle

explanations for their existence and function.

[FETamdr, HEMIIETIWMIMR, He BENAR, HEEEAARREL
AYEM . BEH CHIME T, AUk, BEERAIN, ARk e
Hi. A&t WETRIOATRE, FETHRHBMETE, FRLE. =2
o A ER N, KBS, ', &FE, BREEK. £RE
A, WD), RN . 2R E R S EAMEAT RS, e
HOPNEE, FIRRMELMRRR: BRIFEWNEHE 17, AHEAEE CRIWE. BRfEAs
PfRIEES, SRR e ChEm) BUFME T RMESC: [y, HaE
A%, B, RERIAR. || (MEHEERYE) (CBETA 2023.Q4,
Y10, no. 10, p. 193a3-10)

Although the seed theorists understand this clever explanation, the essence of
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their thinking is that there must always be some substantially real [thing] for
there to be a [manifest] effect. It establishes its own seed theory, which can be
solved in subtle ways, but others are not in the position to be this vague. In the
case of the ineffable pudgala of the Vatsiputriva, the Abhidharmakosabhdsya
insists on getting to the bottom of the matter of whether it is conventionally
existent or substantially real. Dharmapala also demands an answer at to whether
the [differing] types of consciousness are ultimately conventional, substantial,
good, evil, or neutral. In my view, what is subtle is exactly what is difficult. For
scholars who feel that they must have something that is substantially real in their
thinking, their difficulties can be said to be insurmountable, unless they get used
to the difficulties and no longer think of their own difficulties. Supposing that you
do not understand, then at this point one cannot understand the hymn that
denounces the seeds in the Millamadhyamakakarika: "If you distinguish, your

faults will be many; therefore, what you said is not so in truth."

Thinkers of the mature Yogacara would attempt to address the difficulties that Yinshun points out

in his history. The most complete attempt to resolve the difficulties surrounding the doctrine of
bija can be found in the Cheng weishi lun FMEFKFR which uses the doctrine of the triple nature
(trisvabhava, sanxing —1%) to deal with the status of various kinds of tainted and untainted bija.
But even this solution is insufficient to Yinshun's. In his view, both the Yogacara and the
Sautrantika establish a reality separate from words that stands behind the conventional reality
established by speech. In the view of the mature Yogacara, though bijas can be deemed as pure

or impure, these are really just conventional designations. The arising of the holy path occurs
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regardless of this designating.

g AL, WIRMEIIR, 4 CRHhsy) IR . e d s T
A, EERatt. EHEERAE RN EEER, BTN EE
MBS Bt CHEVASE, CRARAERSIEME, kRIS
B, B SRR B R R | (MERREEARYR ) (CBETA 2023.Q4, Y10,

no. 10, p. 204a7-10)

’

This view was also adopted by the early Yogdcara, such as “Manobhiimi’
[section of the Yogacarabhiumisastra]. It establishes the self-nature separated
from words (nirabhilapya-svabhava, liyan zixing ¥ 5 B YE), and the
conventionally designated self-nature (prajiiapti-vada-svabhava, jiashuo xixing
1&5% 5 14:). Behind the conventionally designated self-nature that the world
considers to be real, there is also the real self-nature separated from words on
which it rests. It wants to establish a thesis of [positive]existence. It believes that
without this reality separate from words, it is impossible to establish cause and

effect. It wants to oppose the [kind of] Mahayana which has no self-nature at all.

Yinshun does not give a full account of the development of the triple nature in the Weishixue
tanyuan "MEFEEEARYR, but something can be said about his thoughts on the triple nature from the
above passage. In Yinshun's view, vasana, as it was inherited from the Sautrantika, is
insufficient and stands against the project of the Mahayana. In Yinshun's view, the Mahayana
ought to eliminate all unchanging substantially real entities, but the Yogacara falls short of this

1deal.
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Chapter 7: Objectlessness as an Yogacara Ontology

7.1 Consciousness Only Epistemology and Ontology

Yinshun concludes his intellectual prehistory of the Yogacara with a short discussion
about the development of the Yogacara's objectless ontology. Ontology has been present
throughout his earlier discussions, but the sectarian period doctrinal models we have looked at so
far have not been primarily concerned with questions of ontology. Though, for example, the
Sarvastivada introduced its ontology of dharma natures to deal with the issues posed by
momentariness, the driving question for the Sarvastivada was not what the world was made of. It
would not be appropriate to classify the Sarvastivada or any of the other sectarian schools as
materialist, dualist, idealist, et cetera.

Why then would it be important for Yinshun to discuss the development of the Yogacara's
ontology? There are two major reasons. Firstly, the Yogacara is popularly understood to uphold a
distinctive idealist ontology. Secondly, in the 7anyuan Yinshun is working within the Chinese
tradition, which due to its own particular history, is more concerned with ontological questions
than the Indian tradition. One must only look to the debates on the nature of emptiness during the
lifetime of Kumarajiva and his disciples to see this kind of ontologizing in the Chinese tradition.

This is not to say that the models that Yinshun presents in his history of the subtle mind
and his history of vasand have no ontological implications. However, as Yinshun proceeds with
his discussion of the history of the Yogacara's objectless ontology, he is careful to distinguish
between epistemological consciousness only and ontological consciousness only thought. The
consciousness only of the sectarian period primarily falls within the epistemological kind of
consciousness only. These thinkers reasoned that beings only have access to consciousness.

Beyond consciousness, there is no valid means of coming to know about the world. They did not
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necessarily infer from this that the world is made of a single mental substance. That is to say that
epistemological consciousness only came first and then the ontology of consciousness only
followed. According to Yinshun, consciousness only thought is really rooted in a basic

observation. When different beings perceive the same object, they see different things.

[AMEFLER RAEAR, FUELR, mREATMARR. $RIEIEF, m
SRS . BSAE, 380 DORE AN PraR A anfa, QA2 B,
R BRI BB AL 1Y . | (MERSEARYE) (CBETA 2023.Q4, Y10, no. 10,
pp- 200a13-201a2)

Not only do worldly saints have different opinions, but even ordinary people have
different opinions. The objects seem to be the same, but the feelings and ideas

they induce are different. This shows that what we think is not substantially real

but is caused and transferred by the cognizing mind.

How can this difference in perception be explained? If one were to uphold the doctrines of the
Sarvastivada, as Yinshun has presented them, this difference of perception would be difficult to
account for. Every phenomenon is just a collection of effects that arise from their respective
dharma natures. Those dharmas natures are exactly what they are. A difference in perception
could only be accounted for by claiming that one being is ignorant of what collection of dharma
natures gave rise to this or that phenomenon while the other perceives the phenomenon as it
actually is. As for the other schools—namely the Mahasamghika, the Vibhajyavada and the
Sautrantika—we have already seen in Yinshun's discussion of the subtle mind that, in their view,

the mind is implicated in the arising and ceasing of all phenomena. The mind then could have
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some role in creating this difference of perception.
The Sautrantika radicalized this idea. It's claim is that all dharmas are conventionally

existent (jiayou {BF). We have seen the Sautrantika's argument in Yinshun's discussion vdsana
that all forms (ripa, se 1), including the acts of body, speech and mind, are conventionally

existent, but the Sautrantika extended this idea beyond the scope of karmically potent acts.
Taking the difference of perception between different sentient beings as evidence, the
Sautrantika masters reasoned that all objects of perception must be conventionally established, as

their nature, whether good or evil, is variable and depends upon the cognizer.

[Ekk, SGHEERE 7 [SAKE ] KEE, W CREZEDHR) (B4
) e [EREE. RERALEE, PrBHERML WitEmE . (L&
A B, AYE i, AEEAEE . AW —imiE g N, AR AR AR

., AR, ARER, GREE, GRER ARER ARER f

1|

A R R, REIACE R E, s S RkiE,

11

R R, A28 AR E RImER, el IR, . it ]
SRV AR AR o PR OB AR EERE . | [A253]) (PEREAIRURD (CBETA
2023.Q4, Y10, no. 10, p. 201a2-9)[A253] (Fl BRI K B sybam) 5
56(CBETA, T27, no. 1545, p. 288, b16-27)

In this way, the Sautrantika masters put forward the idea that 'objects cannot be
substantially [real].' For example, "Abhidharmamahavibhasasastra" (scroll 56)

says: The Darstantika say: The binder is real. That which is bound is

conventional. The pudgala is also conventional. ... They say this because [objects
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of cognition] are not determined [in their nature], one knows that that which is
tainted or untainted is not substantially real. It is said that if an upright woman
comes to the assembly with all kinds of adornments, some will be respectful, some
will be greedy, and some will stare angrily, some with be jealous, some will
loathe [her], some will feel pity and some will be indifferent. It should be known
that when you see [her] respect arises. When all those who indulge in desires see
[her] greed arises. When all those who are resentful, and hate see [her] staring
angrily arises in anger. When all those who are alike to her see [her] jealousy
arises. When all those who have not practiced pure contemplation see [her]
loathing arises. When all of the hermits who have separated from desire see [her]
pity arises. ... When all of the arhats see [her] indifference arises. From this one

knows that objects have no substantially real essence.

The metaphor above is quite intuitive. A noble woman does not have an unchanging nature that
makes greed or anger arise in beings. This is attested to by the fact that when an arhat sees a
noble woman, indifference (upeksa, she $&) arises while greed and anger does not. This is
consistent with the Sautrantika's disagreement with the essentialism of the Sarvastivada, but this
epistemological non-essentialism does not imply an explicitly idealist ontology. However, we
should remember here that, according to the Sautrantika, the subtle mind is implicated

maintaining a being's karmic continuity.
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MEEEAHRERRM, B OREREGR) CGEI=) &t: [ XIHHARE
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(CBETA 2023.Q4, Y10, no. 10, pp. 202a08-203a2)[A256] (i E2.33 % JIE 1 B
#m) % 53(CBETA, T29, no. 1562, p. 639, b7-10)

But they [the Sautrantika] also have other opinions, such as
Abhidharmanyayanusarasastra (Scroll 53) which says: "Another example is that
purity and filth are not substantial. It is said that different beings have the same
sentience and grasp purity and filth in a single phenomenon. Since the images of
purity and filth are not the same, it is not possible that the substance of purity and
filth are two objects. Due to the binding of karma, sentient beings are born in a
certain realm, whether they are humans, gods, animals, or hungry ghosts.
Because of their differing states of birth, the purity and filth they see is also
different. Just like a person who sees the water of the sea as full and pure, a
hungry ghost sees it dried up to nothing, or filled with pus, blood, or fire. This

difference in what is seen is not only a difference in feelings and concepts. One

can certainly obtain proof that objects are not substances.

All sentient beings are the same in the fact that they have a mind, but when two sentient beings
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with different karmic pasts cognize the same object, one may see it as a pure thing while the
other sees it as an impure thing. It would be ridiculous to think that one object of cognition has
two natures, one pure nature revealing itself to one being and another impure nature revealing
itself to the other. While the Sautrantika never makes the claim that an object of cognition is just
mental stuff, it does allow that the mind is critical in constructing what an object is. What an
object is—the object's characteristics—is almost exclusively a question of the karmic
background of the cognizer of that object. The example that the Sautrantika gives in the above

passage is inherited by and used in almost exactly the same way by later Yogacara thinkers.

[RACHIMER S, W T RETUIEE, ANRAEK, #BARET, RAERAR
Ml w—5E0G, EUAMER R, R [RRAEBRESATE, R—FHd
BURRESE | 19 | (MERRERYR) (CBETA 2023.Q4, Y10, no. 10, p. 203a2-
4
Later generations of consciousness-only practitioners often use the “one object
four minds” metaphor that "the gods see gem adornments, humans see it as clear
water, fish see it as cave houses, and ghosts see it as pus and blood" to prove the
view that the external world is insubstantial and is only [differentiated by]
"different places of incarnation and different sentient beings grasping different

[levels of] purity and filth in one phenomena."

In the views of both the Sautrantika and the mature Yogacara, the cognizer determines what an
object is. But does this apply to objects that are not cognized? Are there possibly some things in

the world that are not subject to being conventionally established by an act of cognition? While
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the Sautrantika does not answer this question explicitly, Yinshun attempts to uncover the
Sautrantika's view of un-cognized objects by looking at a critique leveled against the Sautrantika.
The Abhidharmanyayanusarasastra, a text criticizing Vasubandhu's Sautrantika positions
mentions the teaching of a certain Sthaviravada master about the existence of the sense spheres

(G@yatana, chu ). These senses spheres are the building blocks of the sense faculties (indriya,
gen 1), object of cognition (visaya, jing %) and cognition itself (vijiidna, shi #%). In effect, the

sense spheres allow for cognition to occur and constitute the cognizer, the cognized object and

the cognition itself.

[OEEFEGY CEMWD & [ BREENR S ABik&EIEEE, iy
—— AR ET & F i, BN E T TR BT . WUz A |
[A257)EAE TLAII AN BRSO , B 8 — —FR Gy 1 R AT 1 TR i
Ho MA——RE M, SERMME, BHE LA EGIIER-. 5
[E—— &AM R EH, SEMERHTE] [A258]—Fk. &8, T
G, FOEMERBAE, AREE. ] (MERSR)E) (CBETA 2023.Q4,
Y10, no. 10, p. 203a6-12)[A257] (R E2iZBENEIEEER) 4 4(CBETA, T29, no.
1562, p. 350, ¢5-17) [A258] (F EiE S IH IE#EGR) 45 4(CBETA, T29, no.

1562, p. 350, c15-16)

Abhidharmanyayanusarasastra (Scroll 4) says: "Herein, the Sthaviravada master
instructed like this: The perceptual objects of the five consciousnesses are not
substantially real. Because each is extremely small and cannot act as the basis or

object of perception for a phenomenon, therefore only the coalescing of many
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small things can act as the basis or object of perception for a phenomenon. ...
Therefore, the sense spheres (@yatana) are conventional.” From the inability of
the five consciousnesses to subjectively apprehend extremely small images, it is
concluded that each extremely subtle substance has no function as the object of
the five consciousnesses. Not only do they have no effect as objects one by one
but, even if all the small things are combined, the mass of small things still has no
function as an object. It is the same as "Just as blind people have no use for
seeing form, so too also blind people collectively have no use for seeing". In this
way, the realm of the objects cognized by the five consciousness is just an
amalgamation of conventionally designated images. It is not truly substantially

real.

In the above passage cited by Yinshun a certain Sthaviravada master, whose views likely are

those of the Sautrantika, states that the twelve sense spheres, the constituent parts of the
cognizer, cognized object and cognition, are conventionally existent and are subtle (wei fi{). The
use of the term subtle likely has something to do with contemporary Indian theories of atomic
particles (anurajas, jiwei i%1%0). These particles are subtle in the sense that they are so small that
they cannot be perceived. The sense spheres are infinitesimally small. So small that, unless they
coalesce into a larger object, they cannot serve as the basis for a manifest effect (zuoyong 1E )
to arise. As Yinshun notes in his comments on the passage, following this view, the sense spheres
cannot be cognized as such. It is only when they make up a conventionally existent object that

they become objects of cognition. This puts their status, epistemically speaking, in peril. Beings

have no means of knowing the sense spheres and even if beings were able to infer their
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existence, nothing would be gained by coming to know about them because the natures of the
objects that they constitute would inevitably, in the Sautrantika's view, be constructed by the
mind and the karmic past of the cognizer who is perceiving them. The sense spheres and the
objects they constitute, like everything else, are conventionally established. From the Sautrantika
point of view, sentient beings are limited epistemically to their own perceptions and, post nirvana

enlightened states set aside, trying to come to know something outside of cognition is a fruitless

task.

This view had influence on the early Yogacara, but the early Yogacara, in Yinshun's view,
still needed some reality that stands behind the objects of cognitions to maintain causality in their
system. As we have discussed before, the Yogacara later developed the three natures doctrine to
maintain a kind of compromise position between the radical non-essentialism of the Sautrantika

and the radical realism Sarvastivada.

S T, VIR EMIR, B CRHr) O BEAR R . &S 1Bk
=5, EEEtE. AEFERARENEEAEER, BaehKnER
MBS Bk, BEEVAR, ClARAEMSNENE, Mkd R
B, B SOCAMEUR E EERRIR . | (MERREEARYE ) (CBETA 2023.Q4, Y10,
no. 10, p. 204a7-10)

This view was also adopted by the early Yogdcara, such as the “Manobhiimi”
[section of the Yogacarabhiumisastra]. It establishes the self-nature separated
from words (nirabhilapya-svabhava, liyan zixing ¥ 5 BYE), and the
conventionally designated self-nature (prajiapti-vada-svabhava, jiashuo xixing

5% H14:). Behind the conventionally designated self-nature that the world
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considers to be real, there is also the real self-nature separated from words on
which it rests. It wants to establish a thesis of [positive]existence. It believes that
without this reality separate from words, it is impossible to establish cause and

effect. It wants to oppose the [kind of] Mahayana which has no self-nature at all.

For the mature Yogacara, there is a kind of real world, but that world is behind the
conventionally established world of unenlightened cognition. This is not to say that the Yogacara
holds that there is some external world separate from vijiiana. This would violate the basic notion

of the consciousness only (weishi MEZH) thesis. But it is right to say that the idealist ontology of

the Yogacara is a product of the epistemic pessimism of the Sautrantika. Yinshun concludes then
that, following the earlier observations of the Sautrantika, the Yogacara disagrees with the

Sarvastivada about the substantiality dharmas.

[FANIR, #8A PLR AR O el sy, AR EER B, HAREREAN A 5
o BAMKZEAALERNTM, SLRERHEK. RALTHENIE, RA
REsNIE e e H . ] (MEEERVE) (CBETA 2023.Q4, Y10, no. 10, pp.
205a13-206a2)

The Yogacara believes that everything cognized by the impure (sasrava) mind.
Everything is a conventionally imputed self-nature. Everything is inseparable
from [its] name. This is necessarily counter to [a concept like] the Sarvastivada’s

objectively existent blue image. Without the power of vijiiana [that cognizes and

is cognized as] names and words, we cannot know it is blue or that it is riipa.
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The Yogacara recognizes that all objects in the mind of common unenlightened beings
(prtaghjana, fanfu JL7K) are names. Mental objects are not misapprehended facsimiles of real
objects out there in the world. Fundamentally, in the view of the Yogacara, objects are the
misapprehensions themselves. The misapprehension is what the object is. These names cloud a
sentient being's view of the ineffable reality separated from words that is behind our ignorantly

imputed conventional reality and which itself is not made up of misapprehensions.

e BT AR, ERGRATENER, @S At B ERIRE
5 EME, SOAEM, AR, | (MEBEEARYE) (CBETA 2023.Q4,
Y10, no. 10, p. 206a2-3)

Like the Sautrantika, it establishes a self-nature behind the conventionally

established self-nature. The self-nature of each dharma must exist, otherwise [one

would commit the error] of wrongfully grasping emptiness.

In Yinshun's view the Yogacara and the Sautrantika both established an ineffable reality. If they
did not, in his view, they would have lost an essentialist reality with which they could maintain
causality, or, in terms the Yogacara itself would use, without the self-nature separated from words
sentient beings would grasp emptiness in the wrong way. Yinshun's presentation of the

relationship between the imputed nature (parikalpitasvabhava, bianji suo zhixing HgT BT E)

and the nature of existence arising from causes and conditions (paratantrasvabhava, yita qixing
At 2 1) here is debatable, but his general conclusion, that the objectless ontology of the

mature Yogacara is a development of the epistemological consciousness only of the Sautrantika

is certainly compelling.
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7.2 An Incomplete Chapter

As I mentioned in my discussion of the historical context of the Weishixue tanyuan, this
book is the first of three works that Yinshun wrote that outline the history of the three major
Mahayana doctrinal orientations—the Yogacara, the Madhyamaka, and the Tathagatagarbha. It is
a relatively early work and Yinshun would go on to write more about the Yogacara, especially in
his much more extensive work Indian Buddhism (yindu zhi fojiao EIVJ& 2 f#%1). The Tanyuan
does not give an exhaustive account of the development of the mature Yogacara and the section

on the origin of the Yogacara's objectless ontology was, in Yinshun's own view, insufficient.

[ THEBEME RS AR L b s SRRt 25,

h=112

EEHRBR. (FEHER
ECE ARG I, RIANEAR ) CREGERIRIR) , WA G, [m5s ), B
MERRZH [ ] 8o FOERROEAAE, M 2 28R 5%, 1ERAE i)
W —IABRH, 27 HRIRE R, EEA OB TR, RIS . THE I EE
AR Y, Frels g A—3. | (MEREEARUE) (CBETA 2023.Q4, Y10,
no. 10, p. a6a9-13)

This book is the first part of a pre-planned history of consciousness-only thought;
the preface has been deleted, and it has become its own section. The author's
opinions may be a little difficult to understand, and even the final chapter,
"Exploring the Origins of Objectlessness,"” is also crude. "Objectlessness" is the
meaning of "emptiness" in the consciousness-only school. The true mind and the
delusional mind teachings on emptiness are different; and the elucidation of the

meaning of emptiness, from the fundamental scriptures to the first two periods of

Buddhism, involves many aspects and is much more complicated than the theory
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of the subtle mind and the theory of bija. [1] plan to write another work to

investigate the topic, so [I] only mention it briefly here.

Looking at Yinshun's other works may be fruitful for those who wish to study his intellectual
pre-history of the Yogacara's ontology and the development of the triple nature doctrine. It is
important to keep in mind that the Tanyuan is one of Yinshun's earlier works. Yinshun's own
thoughts about the history of the Yogacara inevitably developed through time. In the passage
above, he gestures to the fact that there is some relationship between objectlessness and
emptiness, and that the mature Yogacara's understandings of emptiness are complicated by the
fact that different streams of the Yogacara expound different teachings. Keeping in mind the fact
that the Tanyuan and the history Yinshun presents in it represent his understanding of the

Yogacara at a particular point in time, let us turn to a discussion of Yinshun's hermeneutics.
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Chapter 8: Yinshun's Hermeneutics

8.1 The Hermeneutic of Indian Normativism
Yinshun's hermeneutics in the Weishixue tanyuan "M% 5 are shaped by the

historical context of the intellectual debates about the place of psychology and science in the late
Qing and early Republican periods. It is important to remember that Chinese intellectuals were
considering the Yogacara, along with a number of other alternatives, as a possible foundation for
a sufficiently Chinese science of the mind. Yinshun's approach reflects this. He is systematic,
breaking the distinctive doctrines of the Yogacara into discreet parts and analyzing the histories
of these parts in terms of one school and then another. The work is not a devotional work. It is a
historical one.

That is not to say that the Weishixue tanyuan is a scientific work. While Yinshun does
discuss psychology, physics, ontology, epistemology, and metaphysics, he never discusses these
in relation to sources outside of the Buddhist tradition. Yinshun's project is bounded within the
tradition. Yinshun justifies his intellectual history in terms of the Buddhist tradition, rather than
on the terms of the larger history of philosophy. Even though Yinshun relies heavily on texts to
make his arguments, he never makes those arguments in terms of a strict philology. Yinshun's
interest then is to justify a kind of Buddhism, the Yogacara, to itself using its own historical
criteria. That said, Yinshun made specific choices as to which sources and which Buddhisms he
chose to include in his history.

The dominant hermeneutic of the Tanyuan can be called a hermeneutic of Indian
Normativism. Yinshun, like his rough contemporary Ouyang Jingwu, was interested in what
older Indian sources had to say about doctrine and its development. These sources are, in the

view of Indian Normativism, closer to the wellspring of Buddhism. They are more legitimate
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than later sources, which may have muddled, mixed, or developed doctrines into something that
their originators did not intend them to be. This can be seen in the texts that he chooses to cite.
The vast majority of his citations come from Chinese translations of Indian texts, and the
majority of the Indian texts he cites are sastras and abhidharma texts. While siitras do appear,
such as the Samyuktagama and the Dirghdagama, these citations are restricted to Yinshun's
discussion of early Buddhism. He references the Samdhinirmocanasiitra and the
Lankavatarasiitra, the two most important Yogacara siitras, but these references are generally
brought in to confirm that an argument made in an abhidharma text has a parallel in scripture.
By far, the two texts that Yinshun cites the most in the Tanyuan are the

Abhidharmamahavibhasasastra (Dapiposha lun X EE %) #w) and the Abhidharmakosabhasya
(Apidamo jushe lun [ B2 2E BR{E 47 5R). The first of these was the central text of the Vaibhasika,

an orthodox sub-school of the Sarvastivada in the Kasmira kingdom. The work is encyclopedic,
containing refutations of all the sectarian period schools competing with the Sarvastivada at the
time of the text's composition. The utility of this kind of text for Yinshun's project is obvious, but
Yinshun's reliance on the text is noteworthy. It was originally composed in Sanskrit, but the
Sanskrit text is only extant in fragments. The complete text is only preserved in three Chinese
versions. The most widely cited version and the version that Yinshun cites is Xuanzang's
translation. The second most cited text in the Tanyuan, the Abhidharmakosabhasya, is attributed
to Vasubandhu. It critiques the positions of the Vaibhasika and generally takes Sautrantika
positions. Its Sanskrit version was preserved in Indian commentaries and the full Sanskrit text
was rediscovered in 1930, a mere seven years before Yinshun began writing the Zanyuan,
however, Yinshun again cites Xuanzang's translations, not the Sanskrit text.

The only significant Chinese text that Yinshun cites multiple times in the Tanyuan is
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Kuiji's Comments on the Samayabhedoparacanacakra (Yibuzong lunlun shuji 55855 Bsmid 0.

The root text, the Samayabhedoparacanacakra, is a critique of twenty Buddhist schools of the
sectarian period from the view of the Sarvastivada. Again, the encyclopedic nature of this text
gives it an evident utility for this kind of project. Kuiji's comments on the text help to clarify
certain arguments that are not fully explained in the root text. For example, Yinshun relies on
Kuiji's comments to sketch a fuller picture of the Samkrantika doctrine of the highest person

(paramarthapudgala, shengyi butejialuo 15 F A5 MNZE) as referring to the transmission of the

skandhas from one lifetime to another.

The abhidharma texts Yinshun chooses to cite reveal something central about Yinshun's
project in the Tanyuan. The texts he cites in the Tanyuan are closely associated with Indian,
rather than Chinese Buddhism. The vast majority of Yinshun's cited texts come from the
Sarvastivada, the Sautrantika or Vasubandhu. The one text that does not have an Indian author
comes from Kuiji, who, being the chief disciple of Xuanzang, can be thought of as having a close
link to Indian Buddhism. The proximity of these texts to Indian Buddhism legitimates the history
that Yinshun presents. All these texts have a sectarian affiliation and lore surrounding their
transmission from one master to another. It can be reasonably said then that Yinshun seeks to
offer an Indian history, a history flowing directly from the wellspring of Sakyamuni and the
agamas, rather than from later Chinese masters.

Of course, Yinshun builds his history on Chinese translations, rather than Sanskrit texts,
but this does not undermine his Indian Normativism. It is unclear how much Sanskrit Yinshun
knew at the time of writing the Tanyuan, but Yinshun did not need recourse to Indian language
texts to legitimate his history. The Chinese translations that he relies upon are themselves

legitimized by their provenance. An example of this legitimation of Chinese translations is the
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Tattvasiddhisastra (Cheng shi lun [ & ). This text generally takes up Sautrantika positions and

anticipates many Mahayana positions that would arise later. The translation of this text is
attributed to Kumarajiva, who, though being from Kucha, serves as a symbol for the
transmission of Indian thought into China. Another example is Xuanzang's translation of the
Abhidharmamahavibhasasastra (Dapiposha lun K 2470 5w), the text that Yinshun by far

quotes the most in the 7anyuan. Though the text he cites is only extant as a Chinese translation,
the text's association with Xuanzang gives it a traceable line of transmission. A text such as this
has a much clearer link to Indian Buddhism than other Yogacara texts that have unknown lines of

ETETN

transmission, such as the Awakening of Faith in the Mahayana (Dasheng gixin lun XIS &W).

In fact, Yinshun's use of Chinese translations allows him to give a fuller account of the
development of doctrine in the sectarian period than he would have been able to give if he relied
only on Indian language sources. Most of the texts that are cited in the Tanyuan do not have fully
extant Indian manuscripts. This is especially true of the Sarvastivada and Sautrantika
abhidharma texts that are so crucial to Yinshun's history. Nearly all these texts are only extant in
Chinese translations or as fragments of Indian language manuscripts. By using Chinese
translations, rather than Indian texts, Yinshun is able to get under and behind the highly
developed doctrinal stances that we see presented in well preserved Indian manuscripts. For
example, he draws the link between the Vibhajyavada, the Theravada and the Yogacara in his
history of the fundamental consciousness (benshi Z<i#}). This sort of argument would be
impossible to make on the basis of Indian manuscripts alone. This makes legitimating the line of
transmission for the texts he chooses to cite even more important to verify. Yinshun only wants
to examine those texts that can be reasonably understood to tell us something about Buddhism in

the sectarian period. If a text has a clear connection to Indian Buddhism, then in Yinshun's view,
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it can shed light on the development of the Yogacara from its origins to its full development in

schools of Dharmapala and Xuanzang.

8.2 The Interplay of The True Mind and Delusional Mind
The large time scale of Yinshun's history allowed him to identify general patterns in the
development of the Yogacara. He identifies two major tendencies in the precursors of the mature

Yogacara—these being the tendency of the true mind (zhenxin ¥.+(») and the tendency of the

delusional mind (wangxin %:»). In Yinshun's view, the continual interplay between these two

tendencies can be seen over and over again in the development and transmission of
consciousness only thought. Though Yinshun only mentions this distinction in the introduction of
the Tanyuan, this distinction determines how Yinshun approaches his history, dividing the

different sub-sections of the second volume by school.

[ R Z B R, MECFRE D IREEZE R — K. R sk, B
AHERAT . HhERET . MERET =R, BEAORUR, EOURIEENEERTT (F) KK
B SRR REERIAG 2 OURMEENEETE 7 (b sk — DA Rtk 78
RIAMBE G SR, BB AR AN KB RIAE, BRAEE. Kl
MORR: ZOURE G, . BN EIE. EEH, EoN, =R
M, EREE: DR O RGBT, EEHEEM BN . HOIRE R
g, HRARAEAASILIREE. EESE, SHigh, EHEME, SR DEEO
Ty GRHI T, RS AN . | (PERRERARYE D) (CBETA 2023.Q3, Y10, no.

10, pp. a4a07-a5al)
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During the development of Mahayana Buddhism, there were two main streams of
idealism: the true mind school and the delusional mind school. When it was
introduced to China, there were three schools: the Dilun masters, the Shelun
masters and the Weishi masters. Of these two major streams, the True Mind sect
developed from the Mahdsamghika of east (south) India and the Vibhajyavada,
the delusional school came from the Sarvastivada in the west (north) of India. In
their long-term divergent and convergent development, these two are closely
related to each other; however, differences between the two systems still exist.
Generally speaking: the delusional mind school places more emphasis on
treatises, such as the works of Asanga, Vasubandhu, etc.: it emphasizes
speculation, analysis, facts, and epistemology;, it takes the delusional mind as the
basis for the purification of defilements, and pure dharmas as ancillary. The true
mind sect places more emphasis on the siitras, which are all compiled into the
genre of classics: they emphasize intuition, synthesis, rationality, and ontology,
they take the true and eternal mind as the basis [both] of purity and defilements,

and the defilements are [considered] external.

These two terms, the true mind and the delusional mind, do not appear in the texts that Yinshun
cites as such, but the distinction can be reasonably read into any of the texts he cites. Broadly
speaking, the true mind position was developed by schools that approached the mind as a unified
whole and that anticipated certain tathdgatagarbha doctrines. The delusional mind position was
developed by schools that analyzed mind in terms of its parts and emphasized abhidarmic

analysis and sastra texts. The utility of this hermeneutic is that it is not restricted to the sectarian
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period. It can be used to analyze the various kinds of consciousness-only thought from any
historical period. For example, one could apply this distinction to the northern and southern

Dilun schools (Dilun zong i@ 5%). The southern Dilun had a true mind tendency and the

northern Dilun had a delusional mind tendency. This can also be applied to many other debates in

the history of consciousness only Buddhism—Xuanzang's Yogacara and the Huayan #E [z
school, the differences of opinion found in the Chengweishilun FMEG#kAR between Sthiramati

and Dharmapala, or even to the differing views of the mind as pure or impure found in the
agamas. In my view, while Yinshun writes very little about this distinction in the Tanyuan,
applying this hermeneutic to the texts he cites is one of his greatest contributions in the Tanyuan
and it is a great tool that can help students of Buddhism to understand the major debates in the

history of consciousness only much more easily.

8.3 A Pattern of Intellectual Development

Yinshun offers another hermeneutic that I believe is useful to students of consciousness
only. At the start of volume two, Yinshun identifies a pattern of development that all the sectarian
schools that he includes in his history followed as they responded to the problems posed by a
naive view of karma and non-self. The differing attempts to resolve these tensions by sectarian
period thinkers can be daunting to a student. Yinshun provides this shared pattern of
development before beginning his discussion of the sectarian period to help the reader wrestle
with the seemingly endless variation between the different sectarian schools. Namely, all the
schools of the sectarian period observed the changing phenomenal world and from their
observations inferred something continuous, subtle, or unified. These continuous, subtle, or

unified entities could then be used to explain how a being and its karma subsists through time.
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AR R, RO RERER, #rEc; (EICHM I B AR SR AN R, KB
B S DL B AR AR AR H SR8 A ] B 10 HE R 1 AH 4
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HRREAR, PRI RA A MR TR TRA
MR BURAER). AR L, BRI ANEIANEE,  ASETAS T ANE
A AT I RV, AT IRIE B E N | (HERRSARUR) (CBETA
2023.Q3,Y10, no. 10, p. 47a1-6)
Their opinions are indeed complex and divergent; but when summarizing their
thoughts, they still show a consistent tendency: they all take real existence as the
starting point of their thinking, from discontinuous they infer continuity, from the
apparent, the potential, from the gross to the subtle, from the differentiated to the
unified, or from the impermanent to the permanent, from the selfless to the self.
Upon the theory that there is a continuous, potential, subtle, unified, or
permanent self, they overcome this serious difficulty by establishing something
that is neither identical with nor inseparable from before and after, neither cut off
nor continuous, and does not violate the impermanence of all formations

(samskrta, 1T xing).

While the amount of material that is relevant to constructing a pre-history of the Yogacara is
daunting, if a student realizes what the various sectarian schools are doing—first observing the
world of becoming and then inferring some subtle, continuous or unified something that is

behind that impermanent world of formations (samskrta, xing 1T )—the task of understanding
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these schools becomes much easier. The question is no longer comparing a long list of radically
different schools and doctrines to reconstruct an intellectual history. Instead, it becomes a
question of what this or that particular school emphasized and what sort of thing it inferred to
solve the shared problematic of karmic continuity and retribution.

But the last line of the above passage hints at a major problem in consciousness only
studies. In the view of many Buddhist scholars, consciousness only thinkers, by inferring
something unified, unchanging, unmanifest, or pure standing under the phenomenal world, stray
closely, maybe too closely, to positing an unchanging self. During his life, Yinshun positioned
himself as a non-sectarian thinker, but as we will see, Yinshun, at least during the composition of
the Tanyuan, was critical of consciousness only thought on the grounds that it reified reality in

order to solve the problems posed by a naive understanding of karma.

8.4 Yinshun's Rejection of Sectarianism
In general, Yinshun tried to avoid sectarian infighting in his writing. While his formal

training was as a Sanlun — % monk and his thought has noticeable Madhyamaka tendencies, he

was a famously irenic thinker. Though Yinshun is not thought of first and foremost as a

proponent of the one vehicle (ekayana, yicheng —3€), he viewed all of the various Buddhist
teachings as being aimed at a single goal—the realization of Buddhahood. He gives a short

account of his view in the first chapter of Cheng fozhidao Jf# 2 1&.

(5, & TEEARKRYE, ProlGHEfE. miE, BE0E, HiriE,
SATIE: MHE, R, BEE, FEE... RFTEHR, WK

8, —UMmARREERT, AR TR AR sy B0 Afh (20 %1
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R, prlaEs [—E—iEE, Wkl [7EH2M, Hool —il.
RAL KW, SRR, AR ARy . ARV, ke AT A)
BRI k. —UNEM, MARRMBEZE, BTl (FEae) B R
v, FRfREA T—3RIE]. | (B2 iE) (CBETA 2023.Q4, Y12, no. 12, pp.
19a08-20a4)

In order to adapt to differing natures, Buddhism has various paths: the path of
merit, the path of wisdom; the difficult path, the easy path; the worldly path, the
transcendental path; the sravaka path, the bodhisattva path and so on. However,
ultimately speaking, there are no two paths, and everything is nothing more than
the method of becoming a Buddha. It is nothing more than "the desire to enable
sentient beings to enlighten, reveal, realize, and enter the enlightened view of the
Buddha." Therefore, it is said that "The one path is pure. Liberation is of a single
flavor"; "There are many expedient means, but there are not two ways to return to
the origin." Just as the Yangtze River arises from its places of origin, the various
streams, various lakes, and various rivers, all flow into it and form the same
shape as the sea. All of the Buddhist teachings are nothing more than the path to
Buddhahood, therefore the Buddhadharma found in the Agama Sutras and the
Lotus Sutra [and all of the various other sutras], is called the "One Vehicle Path

(ekayana, yicheng dao —IEiH).”

Yinshun's anti-sectarianism is in line with the more irenic type of anti-sectarianism found in the
various kinds of Lotus Sutra Buddhism. In this view, all Buddhist teachings are aimed at helping

all sentient beings eventually achieve full-fledged Buddhahood. While in the more antagonistic
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versions of this Lotus Sutra view there is tendency to try to eliminate other paths that are thought
of as distractions from the one true vehicle, this antagonism does not characterize Yinshun.
Yinshun has an ecumenical view of the one vehicle. He thinks of all teachings flowing into the
one final goal of achieving Buddhahood like the various tributaries of one great river.

This is reflected in how Yinshun builds his history in the 7anyuan. He rarely comments
on how close to or how far from the ultimate truth this or that doctrine or school is. He does not
organize his history in terms of the veracity of the differing teachings found in the early and
sectarian periods. However, Yinshun's anti-sectarianism has some notable exceptions. For
example, he was famously opposed to Pure Land Buddhism as it was developed in China,
viewing it as a corruption of earlier Indian Pure Land thought.'3 In the final portion of this
project, I will turn to a discussion of Yinshun's evaluation of the precursors of the mature
Yogacara. While Yinshun does not critique consciousness only to the same degree that he
critiques Chinese Pure Land Buddhism, and the primary purpose of the 7anyuan is not to
evaluate the Yogacara in terms of the ultimate truth, Yinshun does seem to view the mature

Yogacara and its precursors as insufficient in a few key ways.

13 Travagnin, Stefina. “Master Yinshun and the Pure Land Thought: A Doctrinal Gap Between Indian Buddhism and
Chinese Buddhism.” Acta Orientalia Acaemiae Scientiarum Hungaricae. 57.3 (2004): 273.

"Yinshun's position comes out from his panjiao ¥R #{ too. Even if Pure Land doctrine is rooted in the Early
Mahayana (chugi dacheng fofa ¥ K Fef#i2:), development and spread in China is classified as belonging to the
Late Mahayana (hougi dacheng fofa 1% ¥ K Fef#i%) and Esoteric Mahayana (mimi dacheng fofa Fh % KIFeflhik),
that are the phases in which the Dharma has already been subjected to corruption by external as well as internal non-
Buddhist influences."
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Chapter 9: Conclusion

9.1 Insufficiency of the Yogacara in Yinshun's View
As I have discussed above, Yinshun's hermeneutic of Indian Normativism informs which

texts he chooses to cite in the Weishixue tanyuan MEFZ24RYE. In general, texts with a traceable

line of transmission to India are preferred and, in Yinshun's view, these texts are more useful than
Chinese texts as a means to build a history of the development of the Yogacara.
One text that Yinshun returns to on a handful of occasions in the Tanyuan is Nagarjuna's

Miilamadhyamakakarika (zhong lun H5w). While this text does fit the criteria of Indian

Normativism, this text, the foundational text of the Madhyamaka, is a surprising inclusion in a
history of the Yogacara.
Yinshun brings in the Karika to make certain arguments that cannot be made on the basis

of non-Mahayana sectarian period texts.'* But Yinshun also uses the Karika in a polemical way.

14 For example, Yinshun infers that the doctrine of bija must have been developed sometime before Nagarjuna's
lifetime because the metaphor of seeds and fruits is used by Nagarjuna in the Karika.

[[UnZFSEAEAE, BT, RMAR, BiffMAE. EAMEE, RMHEEER, SRR, AT
AW o ORI, OVEMSEA, RRTAR, BEOEMAE. fO0AMHEE, MEEER, RERAER &
HrnAE .| [A175)3€ 2% T, HIEBRRER, Riug IR A LM ge AR R, ARH TR
R . | (MERREARVE) (CBETA 2023.Q4, Y10, no. 10, p. 168a7-12)[A175] (&m) 453 (17 #HEM)
(CBETA, T30, no. 1564, p. 22, al1-18)

“Such as the continuity of buds and so on. They all arise from seeds, and from this fruits arise. From seeds, there is
a continuum. From a continuum, there are fruits. First there is a seed and then there is a fruit. There is no cut off
and also no permanence. It is like this from the first [moment of] mind. A continuum of mental dharmas arise. From
this there are fruits. Apart from the mind, there is no continuum. From the mind there is a continuum. From the
continuum there are fruits. First there is karma and then there are fruits. There is not cut off and no permanence.”
Karma is in the past, but the results can still be retributed; In order to solve the problem that cause and effect are
not related but can become cause and effect, the metaphor of seeds and fruits is used.

He uses the Karika in a similar way to give a fuller understanding of the non-dispersing dharma (bushi fa A~*Ki%) of
the Sammitiya-nikaya school (zhengliang bu 1E & ). Though he is unable to fully establish what the role of this
dharma was in this passage, he gestures to some of the difficulties posed by trying to use the Karika and its
commentaries as a foil against which to understand the doctrines of the sectarian period. (CBETA 2023.Q4, Y10, no.
10, pp. 154a09-155a2)
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As 1 stated before, the material covered by the Tanyuan is not organized by its relative closeness
to ultimate truth as Yinshun understood it, but in a few rare cases Yinshun does give an

evaluation of certain sectarian period doctrines. For example, he concludes his discussion of the
Sautrantika's understanding of bija by discussing one major problem posed by the bija doctrine.

The bija doctrine reifies something that is real and persistent through time.

(M, MEEAETORMS, AEBERARY, MEREFNEES
AEM . BELH ORI T, o AR, ERRIN, AR EE
M. HdamE, BT RATHE, FEEHmEETE, FEE R 2
o A E RS, KBRS E. 28, &%E, B, £RE
A, AOHT, WEE NEER . 7R A ERAARA A EA AT R, e
MU EE, wIRRMEEAMEER: FRAFEWEEE 1, AERAEECHNE. BRiEAs
HIERT, BRI E (Pam) BUFME TR [H IR, Hid
AL Z, ML, PRI, ] (MERERYE) (CBETA 2023.Q4,
Y10, no. 10, p. 193a3-10)

Although the seed theorists understand this clever explanation, the essence of
their thinking is that there must always be some substantially real [thing] for
there to be a [manifest] effect. It establishes its own seed theory, which can be
solved in subtle ways, but others are not in the position to be this vague. In the
case of the ineffable pudgala of the Vatsiputriya, the Abhidharmakosabhdasya

insists on getting to the bottom of the matter of whether it is conventionally

existent or substantially real. Dharmapala also demands an answer as to whether
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the [differing] types of consciousness are ultimately conventional, substantial,
good, evil, or neutral. In my view, what is subtle is exactly what is difficult. For
scholars who feel that they must have something that is substantially real in their
thinking, their difficulties can be said to be insurmountable, unless they get used
to the difficulties and no longer think of their own difficulties. Supposing that you
do not understand, then at this point one cannot understand the hymn that
denounces the seeds in the Miilamadhyamakakarika: "If you distinguish, your

faults will be many, therefore, what you said is not so in truth."

Yinshun gestures here to the fact that from the point of view of the Madhyamaka the project of
establishing karmic continuity using bija and vasana has a fundamental fault. It reifies a
substantially existent something. According to the basic assumptions of Buddhism, this reified
something must be explained away. While the Tanyuan is not first and foremost a polemical
work, Yinshun's preference for the Madhyamaka over the Yogacara is present in the work, and
according to Yinshun's history, consciousness only Buddhism as it existed at the time of
Vasubandhu was an incomplete project. The problems posed by the bija would not be dealt with
until the time of Dharmapala, but even Dharmapala's Yogacara is highly speculative in Yinshun's
view, and it is unclear whether Yinshun believed that these problems were properly resolved

either by Dharmapala or Xuanzang.?®

15 Yinshun understood the bijas not only to be problematic because the bijas are reified entities, but also because, in
his view, the bijas posed a problem for explaining Buddhist hodology. The Sautrantika could not adequately explain
the possibility of wholesome dharmas arising in an unwholesome world. Later thinkers would have to continue the
project by expanding the bounds of what vasana is or by adopting an altered form of Sarvastivada thought.

[ERAMGRERE: —. SusE AR EAE, AR =WEER TR, BEE ) EamREARE. = ¥
RKEBMAR, ARZREEOGE. RS, #GEEE WM, SRS, (H3hRE
SR AR, BT NEEAAE. | (MEREEERYR) (CBETA 2023.Q4, Y10, no. 10, p. 190a2-5)
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Yinshun's concern that the Yogacara reifies entities in a heterodox way extends beyond
his account of bija. While Yinshun does not provide a pre-history of the doctrine of the triple
nature (trisvabhava, sanxing —1%), he does mention the doctrine in a few passages. Yinshun's
concern is that by positing that there is a perfected nature (parinispannasvabhava,
yuanchengshixing [B| %8 1'£,) which stands behind our everyday conventionally existent reality
established by words, the Yogacara is saying that the eighteen dhatus are substantially real
entities. His understanding is that the Yogacara is trying to point people away from some false

world of concepts to a true world of discreet entities that exists behind it.

[—O)5 5, #WABLHA SIS, BiECES e LaomMER, (HES
ERHHRIBES B, EHE2 T/ ik AR e &R, B
ARSI ! PIFRRA TR, 55 e R =0 R OB .

(HEEh) AOLEES BTk, ST/ ZEUL, BARE A T
2/ 1] (MERSEEERYE) (CBETA 2023.Q4, Y10, no. 10, p. 206a3-7)

All objects of perception are inseparable from the power of mental names and
words. Although this has already reached the epistemological level of
consciousness-only, the self-nature separated from words behind the knowledge is

said to be the eighteen dhatus, and the Yogdcara also recognizes it as [the ground

of] dependent origination and cause and effect. It’s not necessarily the mind!

There are only two ways to go: 1.) Transform Sarvastivada thought, recognize the primordial existence of the seeds
of the three natures [the pure, impure and neutral natures], along with the perfuming of karmic power and
heterogeneous ripening of fruit. 2.) Expand the boundaries of perfuming so that it was no longer simply the
perfuming of wholesome and unwholesome mental intention ( cetand). Later generations of consciousness-only
scholars have gone down these two paths, or even made compromises. However, even when it comes to
Dharmapala s extremely speculative consciousness-only, there are still difficulties.

118



There seems to be no sufficient reason to prove that they are just the false
distinctions [made by] the mind (citta) and the mental factors (caitta). The
"Tattvartha-patala" [section of Asanga’s Bodhisattvabhiimi] establishes the self-
nature separated from words and quotes the teachings of the Hinayana. I don't

know how much superior it is to the Sautrantika [teachings]!

Ultimately Yinshun's understanding, at least at the time of writing the Tanyuan, is that the
Yogacara equates the eighteen dhatus—the constituent parts of cognition, objects of cognition
and faculties of cognition—with dependent origination. This is, at least in the dominant
understanding of the Chinese Mahayana, a view that belongs to the Hinayana. Though Yinshun's
project in the Tanyuan is not polemical, this is certainly the most common critique leveled
against the Yogacara in the Chinese tradition, namely that the Yogacara is a kind of pseudo-
hinayana. This passage reveals Yinshun's view that, when compared to the Madhyamaka at least,

the Yogacara's account of the ultimate truth is insufficient.

9.2 Conclusion

Master Yinshun succeeded in creating a rigorous intellectual pre-history of the Yogacara
in the Weishixue tanyuan MEGHZ2ER 5. The hermeneutic of Indian Normativism helped rather
than harmed his project. It allowed him to create a through line of consciousness only thought

from its earliest form in the agamas to its most baroque form in the teachings of Xuanzang and

his disciple Kuiji. However, the Weishixue tanyuan, as Yinshun mentions in the book's

119



introduction, is an incomplete text.® It does not give a full account of the pre-history of
Yogacara's objectless ontology. It only describes the complete development of the fundamental

consciousness (benshi A%i#}), seeds (zhongzi #+) and perfuming (xunxi ). It also fails to

account for certain key doctrines such as the triple nature (trisvabhava). Yinshun would later take
up some of these doctrines that were left out of the Tanyuan in his later works, such as Indian

Buddhism (yindu zhi fojiao E}J5% 2 {#:20). The Tanyuan is not a polemical work and Yinshun's

preference for the Madhyamaka is not overt in the text. Those passages where Yinshun does
reveal his view of the Yogacara as insufficient do not compromise the work's historical and
pedagogical utility, but it is clear that Yinshun finds the Sautrantika's and the Yogacara's
understanding of bija and vasana to pose major problems for the consciousness only project. It
can be said then that Yinshun gives two great contributions to consciousness only studies in the
Tanyuan. Firstly, he is able to point out the continuous development of consciousness only from
its earliest Indian sources to its full development in the mature Yogacara. Secondly, he is able to
highlight the major problematics that consciousness only aims to resolve and the problems that it

itself poses.

16 Yinshun writes in the updated introduction to the work that the last chapter on objectlessness is flawed and
incomplete. He goes as far as saying that objectlessness in the Yogacara is the counterpart to emptiness in the
Madhyamaka. He does not talk about the parallel between these two doctrines in the Tanyuan. This comment may
point towards a change in his thought and is also likely informed by his commitment to irenic non-sectarianism.

[ AR PRI ME R AR S0 s JEPRRmI 2%, BRE A REBE . EE R RBEE A A S A, Bk
0 (ESEERIRIE) , AR, [ ], RIMERSKN (2] . FOBZ O, M B2 2 9%,
PERRATE BB GT I, 2R, WM, EEMEE. HEHAERELERYE, BT
PUISHE IS 25— 42, | (MEFRZERYR) (CBETA 2023.Q4, Y10, no. 10, p. a6a9-13)

This book is the first part of a pre-planned history of knowledge-only thought, the preface is deleted and it has
become its own section. The author's opinions may be a little difficult to understand, and even the final chapter,
"Exploring the Origins of Objectlessness,” is also crude. “Objectlessness” is the meaning of "emptiness" in the
consciousness-only school. The true mind and the delusional mind teachings on emptiness are different; and the
elucidation of the meaning of emptiness, from the fundamental scriptures to the first two periods of Buddhism,
involve many aspects and is much more complicated than the theory of the subtle mind and the theory of bija. [I]
plan to write another work to investigate the topic, so [I] only mention it briefly here.
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